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PREFACE.

As a humble worker in the field of modern Indian
education in Southern India, I was in a position to
discern, early enough in my career as an educator,
that the system of modern Indian education, organised
by the British Indian Government mainly in accordance
with the principles enunciated by Macaulay—a system
which has had to be necessarily secular in character and
Kuropean in spirit and aim—cannot be considered to
have produced in its Indian atmosphere results that
may be taken to be altogether good and flawless.
That system has undoubtedly tended to widen the
vision of Indian thought and to give to it a freer
and a fuller scope than ever it had before in its
long history extending over thousands of years: it
has offered to the Indian mind for acceptance and
assimilation much new material of great intellectual
and moral value: and—what is even more—it has
opened out for Indian students and thinkers wide vistas
of attractive enterprise in the direction of research,
criticism and cobstructive synthesis in the limitless
fields of modern science and progressive humanitarian
culture in all its varied aspects. Nevertheless, since
modern Indian education has had to be so largely
European in spirit and aim, it has inevitably produced a
yawning gulf between the imported new thought and the
indigenous historic life of the people with its ancient
sanctions and sacred traditions. Where the growth
of thought is fromm native roots, there both thought
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and life progress together, whatever may be the amount
of alien culture-elements that are received with welcome
feelings and appropriated freely from time to time;
the practical needs of life and the advancing potency
of the people propel thought here along its progres-
sive course, and thought in its onward movement so tells
upon life as to make it also consistently progressive.
Such, however, cannot be the case where exotic thought
and indigenous life are brought into mutual relation by
force of circumstances like those prevailing now in
India ; the exotic higher thought of mrodern English-
educated India receives as little stimulation and
sustenance from the life and potency of the Indian
people as their life itself is influenced in its really vital
parts by this outer higher thought. It is an imperative
need of the hour in the history of modern India to have
this gulf between thought and life bridged securely and
well as soon as possible, as, otherwise, the numerous
evil consequences due to their unnatural separation are
certain to undermine the very foundations of social
stability and wmoral order. There is ample evidence to
indicate that this need is being keenly felt all over the
country in innumerable sensitive centres that are
generously responsive to exalted ideals of patriotism
and public welfare ; and one of the forms, in which the
patriotic activity of those centres has been very
naturally making itself manifest, has consisted largely
in an earnest endeavour to bring together and harmonise
by means of suitable and accurate interpretation and
exposition the old thought of the East with the new
thought of the West, so that they may as early as
possible become fused into one wisdom. The possibility
of accomplishing a thing like this need not be
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questioned, because the ultimate oneness of truth
demands that all its many aspects should be consistent
with one another. These lectures on the Bhagavadgita
have been intended to serve as a humble contribution
towards the fulfilment of this high purpose of thought-
harmonisation ; and it is certainly needless to point out
that this is an undoubtedly ambitious aim, the very
entertainment of which requires more than ample
justification. I have, however, felt in the circumstance
that even the evident ridiculousness of the over-high
ambition of the weak person is not in itself enough to
make that ambition of his entirely inexcusable.

The religious neutrality of the British Indian
Government is responsible for its system of education
in India being markedly secular in character. The
necessities of the Indian situation having rightly
dictated to the Government its policy of religious
neutrality, and the religion of the British people being
different from the religions that have for long been
followed by the Indian people with true faith and
warm earnestness, the organisation of modern Indian
education could not but be made to rest as large-
ly as possible on a secular and rationalistic basis.
This rigid limitation imposed upon the scope of the
foundation has made the system of education erected
thereon not only incomplete but also productive of
certain results that are often apt to be unfavourably
criticised. To exclude the study of religion as largely
as possible from the field of liberal education is really to
make it narrow and illiberal by withholding therefrom
the operation of the chiefest and the most powerful

among humanitarian influences upon the development
B
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of thought and the formation of character; and
the complaint is not unoften heard that, in the
British-organised system of modern education in India,
the tendency in all its stages from the lowest to the
highest is to encourage a too free rationalism and a
leaning to self-assertion at the expense of faith and
obedience, and to give too great a prominence to the
conceptions of rights and privileges so as thereby to
throw into the back-ground the corresponding correct-
ive conceptions of duties and obligations. This com-
plaint against the type of character that is being
encouraged by the modern system of Indian education
has been for some time very general, and has been put
forward by friends and foes alike of that system in
India and elsewhere. Many Hindus, who have them-
selves received the modern liberal education impart-
ed by the Indian Universities, are of opinion that
the complaint cannot be said to be unfounded; and to
Hindus of the old-school-culture in India, no system of
education, which encourages prematurely rationalistic
self-assertion in preference to due obedience to accepted
authority, is likely to appear to be good and praise-
worthy. It cannot of course be denied that it is quite
equally possible to make a system of education possess
too marked a leaning on the side of ready-made faith
and unquestioning obedience to authority; and this
error in educational organisation is indeed no less un-
wholesome than the other error on the opposite side,
in so far as the evolution of what may be looked upon
as the perfect type of culture and character is concern-
ed. To encourage the growth of culture and establish
the harmony of life between faith, duty, obligation
and obedience, on the one side, and reason, liberty
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privilege and personal conviction, on the other side, can
never be anywhere an easy task; and no endeavour to
bring into existence such an intellectual and moral
harmony and make it flourish well in society and in
individual life can safely afford to neglect the aid, which
‘a generously conceived course of religious and moral
instruction, as forming a part of liberal education, is
calculated to give in the matter. Those, that are not
sincerely convinced of the inviolability of the moral law
and the naturally consequent imperative obligatoriness of
morality, will rarely try to see that the above-mentioned
kind of intellectual and moral harmony is established
in their own lives ; and this required conviction can be
built up on no surer foundation than the ultimate facts
and principles of religion. For the purpose of imparting
general non-sectarian religious and moral instruction,
in accordance with the ordinarily accepted principles of
Hinduism, to such Hindus as are desirous of rounding
off therewith their modern liberal education, no better
text-book can be found than the Bhagavadgita, which
is rightly famous as a unique philosophical poem of
sublime value in the whole range of human literature.
To all believing Hindus, it is a holy work of recognised
scriptural authority, and all its religious and moral
injunctions are the mandates of God. Accordingly,
another object kept in view in relation to these lectures
on the Bhagavadgita was to make them serve as a
comprehensive exposition of the Hindu philosophy of
counduct, which is noted for its well-reasoned and well-
balanced adjustment between the various egoistic and
altruistic impulses involved in the moral and spiritual
life of human individuals and the historic welfare and
progress of human communities.
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- The standpoint, from which these lectures were
delivered, was naturally that of a believer in Hinduism
addressing a class of believing Hindus, although all such
Hindus and non-Hindus as chose to attend them were
freely allowed to doso without any hindrance of any
kind. In fact, one of the conditions, on which the
delivery of the lectures was undertaken, was that
admission should be made frce and easy to all those
who wanted to attend them. Many Hindus of all sects
and some non-Hindus also attended them ; and all of
them appeared to be really interested in what was
being expounded in the classes. It is needless to say
that the standpoint of the believer adopted in relation
to these lectures has not been the same as the
standpoint of uncritical credulity ; and it is believed
that a perusal of the lectures will of itself show that
they are throughout sympathetically critical, and that
their chief aim has been to bring to light the
continuity of reasoning and the consistency of thought
found in relation to all the important teachings
contained in the Bhagavadgita. It cannot, however,
be denied that there are certain educated and highly
cultured persons, to whom to criticise means
unfortunately the same thing as to find out Haws.
Censorious persons of this description are certainly not
likely to feel satisfied with the spirit of these iectures;
and what has to be said to them is that the lectures were
not addressed to secure their approval or satisfaction.
Readers of this volume may observe that the lectures in
it are not all of uniform length, some of them being short.
and others considerably longer; and this is due to .the
fact that, in keeping with the nature of the subject-
matter, the temper and enthusiasm of the audience and
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the warmth and vigour of the lecturer on the occasion,
the time of delivery of the lectures varied from class to
class from one to two hours, and that they have all been,
for publication in this volume, largely reproduced with
the aid of the short-hand notes taken at the time of their
oral delivery to the classes. The short-hand notes have
been subjected to considerable pruning and other similay
processes involved in what is commonly known as
‘editing ’, so that the spoken speech may be made- to
approach the written language in manner. to some
small extent. Extra repetitions and super-abundant
explanations are often found to be very helpful in oral
expositions ; but they are apt to overburden the printed
page. HExtreme verbal simplicity and colloguiality and
certain well-recognised forms of laxness in syntax tend
to make the comprehension of the meaning of the
uttered sentence easy; but such language mars too
much the dignity of the written style. Excepting the
changes due to these and other such considerations,
and excepting also a few additions and -improvements
here and there, intended to make the meaning clearer
and the reasoning fuller, the lectures have been on the
whole made to agree with the short-hand notes; and
the ideas and principles enunciated in the course of
the successive class-expositions have accordingly been
allowed to remain intact. In translating the Sanskrit
stanzas of the Gita, care has been taken to see that
the translation is as near to the original as possible,
and that at the same time no serious injury of any
kind is done in consequence to the genius of the English
language. Such additional words and expressions, as
have been needed to make the translation full, clear
and . accurate, are introduced within brackets; and if
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the translated passages are read without these added
words and expressions, their literalness becomes in
most cases easily evident. In the original Sanskrit of
the Bhagavadgita, various differently significant
names and epithets are used in mentioning Sri-Krishna
and Arjuna; and in most cases the significations of
these different names and epithets have not been
specifically brought out in the translation, these
personages being mentioned in almost all cases simply
as Sri-Krishna and Arjuna. Another point, which
requires to be noted, is thaf, in accordance with an
extensively current usage, the Bhagavadgita has very
frequently been spoken of as the Gita in the comments
constituting the lectures. Indeed, among the philo-
sophical ‘songs’ of this kind known to Sanskrit
literature, the Bhagavadgita is pre-eminently the best
and in every way deserves to be known as the Gita.

It may also be observed that every succeeding
lecture is almost invariably made to begin with a brief
resume of the previous lecture; this has necessarily
tended to give rise to some amount of repetition of
ideas and thoughts in the lectures. In this respect, the
practice followed in the course of the actual delivery of
the lectures has not been departed from, in the belief
that the repetition of the ideas and thoughts thus
allowed to remain is likely to prove helpful to the
proper understanding and appreciation of the meaning
of the Gita. Similarly, at the conclusion of every
chapter, the teachings given in it have been summar-
ised fairly exhaustively, with the object of presenting
those teachings in their natural as well as rational
relationship to one another, so that thereby their
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general comprehension may be made clearer and more
complete than it would otherwise be. This again, has
become responsible for a further repetition of ideas and
thoughts, although in this latter case special attention
has been directed to the elucidation of the course and
continuity of the reasoning by which the various
teachings are supported and established to be good
and true. . The uniquely sublime character of the
philosophical worthiness and religious authority of the
Bhagavadgita is well-known to be so marked and
note-worthy as to demand a high level of thought in
all those, who earnestly endeavour to understand that
famous poem aright; and none will therefore take up
with a light heart the seriously responsible work of
expounding it to classes consisting of earnest and
thoughtful students, unless the force impelling him
to do it happens to be too powerful to be effectively
resisted. For years together, I had somehow been
led to entertain a strong desire to see if I could
produce some work that might prove to be of use in
making a course of general non-sectarian religious
and moral teaching in Hindu Schools and Colleges
on strictly Hindu lines easier and more possible than
it had been ordinarily understood to be; and an
attempt was being made by me to bring out under
the name of Véda-Vedanta-Sangraha, a collection of
suitable selections from the extensive range of Hindu
scriptures with translation and notes, so as to exhibit in
it the historical development of the Hindu Religion and
present at the same time all its important teachings and
doctrines in a convenient compass. It was then that
Mr. C. P. Anantanariyana Aiyar, who was one of
the Secretaries of the Sri-Parthasarathi-Svami-Sabha
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in Triplicane, began to put steady pressure on me
to agree to expound the Bhagavadgita to classes held
under the auspices of that Sabha. To the persis-
tency of his pressure 1 had to yield, and in doing so I
hoped that the proposed exposition of the Gita might
enable me to carry out in a manner my long cherished
desire to do some work of a helpful kind in relation to
the general religious and moral instruction of Hindu
youth on Hindu lines. The delivery of the lectures—
in all eighty-seven in number—took more than two
years, as they were given week after week on Sundays
for about nine months or so in the year; and the
thought of the Véda-Vedanta-Sangraha had to be given
up in consequence. The revision and the printing
of the lectures has taken a very long time, partly owing
to'my having had much heavy and pressing work of
other kinds to do, partly owing to my failing health,
and in no small part owing to the very great delay
caused in the Oriental Press, to which the printing of
the lectures was entrusted by the Sri-Parthasarathi-
Svami-Sabhd ; and in this first volume, covering the
first six; out of the eighteen, chapters of the Gita, only
thirty-one lectures are included. The requisite work
of ‘editing’ is being carried on in connection with the
remaining lectures, with a view to have them published
in two more volumes as early as possible. What
the usefulness of these lectures is, and how far I
am justified in having them brought out in book-form,
are things about which I can be no correct judge; and
yet I consider it but proper to state that I have felt
proud of the opportunity I have had to deliver them.
Such an opportunity came to me mainly through my
having been appointed as Professor of Sanskrit and
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Comparative Philology in the Presidency College at
Madras by Lord Ampthill, when His Lordship was
Governor of Fort St. George; and whatever may be
the judgment of competent critics on the value of this
exposition of the Bhagavadgita, there can be no doubt
that I am bound to be highly grateful to His Lordship
for his having made it possible for me to try to serve
my countrymen thus. Accordingly, I offer here my
most sincere and heart-felt thanks to His Lordship.
Similar thanks are due from me to the members of the
Sri-Parthasarathi-Svami-Sabha—and particularly to
its Secretaries—for their having worked in so many
ways in behalf of the classes week after week and
arranged to supply me with the short-hand notes of the
class-lectures: and to them also I offer my equally
sincere and heart-felt thanks,

TRIPLICANE, MADRAS: :
7th November, 1914. } M. RANGACHARYA.
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PREFATORY NOTE TO THE REPRINT.

WHEN it occurred to me some months ago, that it was
desirable to bring out these lectures on the Bhagavad-
gita in three volumes, so that the first, second and third
volumes might contain respectively the lectures relating
to the first, second and third six chapters of the entire
work of eighteen chapters, I felt that the first volume,
for which all the required matter had been ready for a
long time, should be issued without any more delay.
To carry out this intention, it became necessary to have
the lectures—so far as they were ready—reprinted on
my own responsibility, and to depend no longer upon the
Sri-Parthasarathi-Svami-Sabha for their publication.
Accordingly, I got them reprinted; and in the reprint
the alterations made on revision are mostly of a verbal
character, and the lectures as contained in this volume
do not in any material respect differ from what they
are in the fasciculi already issued by the Sri-Partha-
sarathi-Svami-Sabha. Itiscommonly known that each
of the three groups, consisting of the first, second and
third six chapters of the Bhagavadgita, forms a whole
in itself ; and the first six chapters are naturally well
suited to serve as an introduction to the study of the
complete work. They give not only the ground-plan
of the philosophy of conduct, which is built up and
expounded therein, but also the teachings bearing upon
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self-realisation as leading to God-realisation and to the
authoritative formulation of the ethical law of universal
equality as constituting the most appropriate guide to
the conduct of human life. This law is shown besides to
be based fully on realised truth, and to include within its
grasp both the law of duty and the law of love, so as to
make courage and compassion as well as self-sacrifice
and service iwperatively obligatory in the morally
well-conducted life of all human communities and
individuals. It is believed that the study of the Hindu
philosophy of conduct even thus far cannot but be
interesting and instructive.

TRIPLICANE, MADRAS: :
8th January, 1915. } M. RANGACHARYA.
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THE

PHILOSOPHY OF CONDUCT ACCORDING TO
THE RELIGION OF THE HINDUS:
BEING

AN EXPOSITION
OF THE

BHAGAVADGITA.

At AR ATAASTHASTHAT AREAAES

TR FH FUQ AOAFES FEATSAISAN |
FRPIIRTAASEATY afe & frd fud

& g¢ gaafrassfy @fed sarnfi Ao ||

GENTLEMEN,

Before I proceed with the work of expounding the Bhagavad-
gita to you, I wish to be permitted to offer a few words of personal
explanation. It is not because I feel that I am in any way specially
fitted to explain to you the sublime lessons of wisdom and philosophy
which are contained in the Bhagavadgita, that I have made bold to
accept the high responsibility of expounding to you that philosophi-
cal poem, which has been most appropriately desecribed by an
English translator of it as the ‘Song Celestial’ with the insight of
a true poet and philoéopher. My main object in venturing to bear
this responsibility is to see, if even I may not be able to induce some-
of our country-men to interest themselves more and more in the
study of the Bhagavadgita with a feeling of genuine earnestness and
gincere devotion ; for, I feel certain that such a study is well calcu-
lated to do them immense good by enabling them to understand the
real meaning and value of life as well as the supreme purpose for
which it has to be lived. I have been more than once asked on
behalf of the Sri-Parthasarathi-svami-sabhda to ‘deliver some.
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lectures ’ ; and although I have been of opinion that the members of
this Sabhd are engaged in the work of moral self-culture and social
and religious improvement, still it has not been easy for me to fall
in with the proposal. I have often enough delivered stray lectures ;
and somehow it has appeared to me invariably that the amount of
labour and thought bestowéd on such work is disproportionately too
large for any really good results which flow from it. Therefore,
when it was seriously proposed to me that I should hold classes and
expound the Bhagavadgita in them, it naturally occurred to me that
an earnest endeavour to understand and appreciate the value of the
wise guidance, which that uniquely great philosophical poem offers
to man, Woulc:l undoubtedly be of real use to all those who took part
in the endeavour. However, let me particularly impress upon your
minds at the very commencement that, in agreeing to conduct this
work of class-exposition, I do not and cannot come before you in
the capacity of an authoritative religious preceptor. I desire to
think and to learn with you in our united study of the Bhagavadgita ;
and it is well to remember from the beginning that all of us, who
ghall from time to time meet in these classes, have accordingly to
come together in the spirit of humble learners, who are ever ready to
be helpful to one another—helpful even to him who has under your
direction taken up the duties of the teacher. I shall spare no effort
to place before you, in as clear a language as I can command, what
I bhave myself learnt, after some amount of study and thought, from
the Bhagavadgita. You know, quite as well as I do, that all the
various schools of Védantic Philosophy and Religion in India have
accepted the Bhagavadgita as a work of high scriptural authority.
It has, therefore, been interpreted by these various schools, so as to
be in harmony with the fundamental views and doctrines respectively
held by them. Hence I beg of you to see no sign of vanity or self-
sufficiency in my work, if, in endeavouring to expound the Bhagavad-
gita to you, I do not strictly follow any one of these more or less
sectarian interpretations of that work. While I have no doubt that
it is impossible for any man to have a better guide in life than the
Bhagavadgita, I feel compelled to own that, unless one understands
and appreciates it in the light of one’s own reasoning and religious
aspirations, one canunot derive much effective advantage even from
such an unparalleled work -on the philosophy of human conduct.
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Without the aid ‘of direet personal appreciation and immediate
personal assimilation, even the grand teachings contained in.it
-cannot truly become the foundation-principles of man's higher:life
and holy destiny. Let us now commence our work here with a anté
or prayer of peace, with which it has long been our tradition -in
this country to commence the study of the Upanishads. And in
the situation in which you and I ‘now find ourselves, the most
appropriate prayer of peace is this which is contained in the
Taitiriyopanishad. Please let me repeat it and translate it:

& I | 92 99g | 9 A 9 | 698
ﬁmm%n%aﬁmaﬁm@lm
ARTEe | o% mfa: R ;||

" Harih Om! May (He) protect us together ! May (He) foster
us together! Let us together strive heroically. Let that which we

learn be full of power. And let us not hate each other. Om!
Peace! Peace! Peace!”

The high rank and authoritativeness of the Upanishads have
long been known among us to belong also fo the Bhagavadqzta and
our initial utterance of this prayer of peace is thus in full accord-
ance with our national tradition, even as it is with my desire to
study, to think and to learn with you in performing this work of
teaching the Bhagavedgita, which your friendly partiality has
agsigned to me. Let us now begin at once to strive together heroi-
cally. The central story of the Mahdbharata relates, as most of
us are aware, to the rivalry between the Pandavas and the Kauravas,
as cousins, entitled to inherit the same common ancestral kingdom
aud all its associated privileges of sovereignty ; and I take it to be
needless to narrate to you how this rivalry came to have its culmina-
tion in that great war, at the commencement of which Sri- Krishna is
known - to have taught the Bhagavadgita to his relation and friend
and disciple, Arjuna. The author of the Makabharata is the
famous seer and sage, known ag Krishna Dvaipayana Vyasa; and
the language of the Bhagavadgita is naturally intended to be undex-
stood as being his in all probability. This divine song of philoso-
phic wisdom constitutes: a part of the Bhishma-parvan of the
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Mahabharata ; and there it is given in the form in which Sanjaya
is conceived to have narrated it for the information of Dhritarashtra.
In the very first chapter of the Bhishma-parvan it is mentioned
that Vyasa meets Dhritarashtra before the actual commencement
of the war, and wishes to know if he is willing to have his blind
eyes opened, so that he may be able to see with his own eyes the-
events of the coming war. Dhritarashtra declines to have his eyes
so opened, as he feels that he cannot bear the sight of the slaughter
of his own kindred. But he requests Vyasa to arrange that those
events are all fully and accurately reported to him from time to
time. Accordinglﬁ, Vyasa bestows the power of supra-normal vision
on Safijaya, and diree$s him to report all the details regarding the-
progress of the war to Dhritarashtra. In deputing Sanjaya for the
performance of this work, Vydsa commends him thus o the blind old

king :—

U1 A g9 S, TRAGECSANT |

g AR a7 &3 ar af ar [l )
war Al a9 T g9 |
e Bt A Al s |)

O king, this Safijaya will tell you all abous this war. Safjaya
shall know all things, whatever is open as well as whatever is secret,
whatever takes place during the day as well as whatever takes
place at night; he shall know even that which is only thought of
in the mind. Weapons of war shall not wound him, and fatigue
shall not trouble him.”

It is therefore possible for some to say that Safijaya, who
was in this manner endowed with the power of supernatural vision,
actually reproduced the dialogue between S’ri-Kx;isbr_m and Arjuna,
which Vyasa incorporated later on into the Mahabharata. The-
structure of the work in its general plan does not seem to be-
opposed to such a view. But this supposition is not free from.
certain serious difficulties and incongruities. It may still be said by
uncritical students that the language of the Gita is certainly that
which was actually used by S'ri-Kl;ishr_la and Arjuna in their
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-dialogue. But so far as our immediate purpose is concerned, it is
enough for us to know that, to whomsoever we may attribute the
language of the Gitd, the teachings therein contained are certainly
conceived to be due to the divine wisdom and knowledge of truth
possessed by S’ri-Kz_'isbna. The acceptance of S’ri-KI;ishr,\a among us
as a divine incarnation is, indeed, in a marked measure due to his
having been the Great Teacher of the Bhagavadgita. It is a lesson
which is easily learnt from the history of man all over the world,
that humanity holds in immortal reverence the memory of only
those persons, who have, by the worthiness of their lives as well
as by the wisdom of their thoughts and utterances, deserved such
reverence. It is in the nature of things impossible for any unworthy
and hence unlawful usurper to oceupy in security for any length of
time that consecrated throne of hearty worship and reverential
homage, which is, to the glory of man, firmly established within his
divinely illumined and aspiring heart.

One great peculiarity of the Bhagavadgiia may be mentione
here as consisting in the high catholicity and broad toleration’ and
-comprohensiveness of the doctrines which are taught therein by
S’ri-Kxjishna. The line of teaching adopted by Him is, in this respect,
strikingly different from that which has been followed by almost all
the ofther great religious teachers of mankind. You will see, as we
proceed with our study of the Bhagavadgiia, that it fully establishes
the title of its inspired author to the unique distinction of being the
Greatest Harmonizer of human civilisation and its institutions, the
aim of whose teachings has been to organise the various human
communities in India in all their grades of development into one
peaceful, well-ordered and progressive whole. He seems to have
discerned valuable truth as well as worthy utility in all the conflie-
‘ting views of life and religion that were current in His days in
‘this country, and has expounded a theistic system of philosophy and
ethics which is singularly striking in respect of its rare power of
synthesis and unification. Other great religious teachers in India and
in other parts of the world have also taught their own doctrines and
dogmas regarding the great problems of life and death as well as
regarding the problems of God and the universe; and naturally
-enough almost every one of them has endeavoured to maintain that
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his own apprehension of the truth is more correct and more:
complete than that of any other religious teacher. The famous found-
ers of what have been called personal religions have invariably so-
taught their wisdom to man as to cause their own inspiration and
inner vision of things to become the exclusive basis of the various.
faiths and creeds built thereon by their loving followers in the
wide field of human history. This kind of partiality to one’s own
conclusions' end convictions is a psychological necessity in the
nature-of . man ; and all of vou ought to be able to see at once that.
this ‘natural tendency of the mind is in no way inconsistent with
the thorough : sincerity and glowing enthusiasm of any really great
religious teacher to work out a suitable plan of lifé for the guidance
of mankind. While there is thus nothing wrong or even strange in
‘many of the great teachers of mankind upholding the particular plan
of lifeand the particular system of thought, which each of them has
geverally propounded for the good of man both here and hereafter, it
is indeed undeniably uncommon that S’ri-Kx;ishua. should have proved
a notable exception to this general rule. Like other great teachers,
He also has expounded what He Himself has considered to be the
best plan of ‘life and the truest system of religion and philosophy.
But at the same time He has distinctly pointed out to us that all
other plans of life and all other forms of religion and systems of
thought are also good and worthy, so long as they, by their special
adaptation to particular buman conditions, are capable of streng-
thening the character of man and of enabling him gradually to rise
to higher levels of -perfection and self-realisation. Man always.
realises truth only in proportion to his own capacity to know it,
and in accordance with his own more or less comprehensive vision
-of the reality which underlies all things; and it comes out in con-
-néction with all the institutions of ‘eivilisation that the very nature
-of the way in which truth and perfection are presented to man is as.
‘much determined from time to time by his own capacity to compre-
hend and assimilate them, as that capacity of his is, in its turn,
.determined by the picture of truth and perfection which is presented
to him to behold and to admire. The line of S;ri-Ktishr,xa’s teaching
in the Bhagavadgita is thus, in spite of the strangeness of its wide
and inclusive toleration, in full accord with the history of the:
~develorment of human civilisation and the growth of man’s power
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of thought and moral capacity in all the varied aspects of his life at
all times and in all places.

Liooking upon the life of man here on earth as a kind of pilgri-
mage to perfection, one may easily understand how it is that absolute
truth is both unattainable and unassimilable by man, till the holy
goal of this illuminating and purifying pilgrimage is reached at last.
A few inspired souly among us, when blessed with the rare gift of
divine vision, may observe and know a milestone or two in advance
along the road to this goal of human perfection; but even they
cannot go alone in any unduly great haste to the goal, leaving the
large body of the toiling pilgrims far behind ; for, if they did so, they
would lose their leadership, and, through that loss, miss the very
purpose of their specially endowed earthly life. Therefore it appears
to me that Sri Krishna was perfectly right in declaring that all
plans of life and all forms of religion and systems of thought are
worthy of sympathetic recognition and appreciation at the hands of
all really wise men, so long as thera are to be found, at the varjous
stages on this sacred road to perfection, bodies of pilgrims who are
geverally capable of healthily and cheerfully responding to the
moral stimulation of one or other of those plans of life and forms
of religion and systems of thought. Each of these has not only a
more or less marked proportion of realised truth in it, .but is also
characterised by a certain amount of special fitness in relation to
those who accept it and adopt it for their guidance in life. It is in
this kind of reciprocal fitnsss that we have the true measure of the
power for good, which by right belongs to our knowledge of the
truth of things as well as of the proper aims of life. A plan of life, a
form of religion, or a system of thought may in itself be very good,
very true; nay, it may even be as perfect as possible under the
circumstances. Nevertheless, if it be wanting in this kind of fitness
in relation to those to whom it is offered for guidance, it would
really be of no use to them. The value of religions and philoso«
phies is thus dependent upon two factors—upon the proportion of
realised truth and wisdom which is contained in them, and then
upon their suitability to strengthen and improve anywhere in con-
nection with any community or individual the happiness and purity
of human life and the nobility of human aspirations. If you judge
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in this manner, you may yourselves easily see how all those plans
of lifs and forms of religion, that have been and may yet be with
advantage adopted by any portion of mankind, have to be considered
to be essentially good ; inasmuch as every one of them has in
association with it this special feature of fitness, this peculiar power
to evoke response and urge on moral as well as spiritual progress
among those who have to guide their lives in the light of its wisdom
and practical discipline. .In dealing, therefore, with the various
philosophical and religious systems and institutions in the world,
we have to look upon them not as being antagonistic to each other;
but as being mutually helpful in evolving the good of man as a whole;
here, if anywhere, we have to rise from the lower to the higher, and
from the higher to the still higher, till at last we reach the highest
good. So long as the component communities which make up
mankind cannot all be in the same political or social or moral
condition, so long also it is impossible for all of them to live on the
same plane_of religious and philosophical realisation. And when all
these things are well borne in mind, we cannot fail to recognise the
peculiar greatness of S’ri-Kx;ishna. as ope of the most famous
religious: teachers known to the history of man. His greatness in
the sphere of religion and philosophy is, as I said, unigue, inasmuch
as His work therein has been one of synthesis, harmonisation and
unification, rather than of separation, self-assertion and antagonism.
That S’ri-Krishna has adopted this method of composition and
conciliation; that He has in His teachings endeavoured to pub
together and to co-ordinate the various kinds, classes and conditions
of human life, so as to make it possible for the whole of mankind to
become, in spite of its internal inequalities, organised into an amicable
and interdependent family ; that in matters of religion and philo-
sophy He has affirmed the need and also the justice of the peculiarly
Indian spirit of inclusive toleration, so as to enable men to realise
that, in every form of worthy and widely accepted religion as well as
the plan and discipline of life connected therewith, there is truth ag
well as use; that He has taught us—that all such plans of life and
forms of religion and systems of thought, as have proved useful to
man in his upward evolution, are also helpful and complementary to
each other—and that, in judging their merit, our business is not so
much to see, which of them is superior to which others and in what
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respects, as to learn how each of them deserves to constitute a rung
in the ladder by which man has to rise step by step from the human
to the divine. All these things, as they are taught in the Gita, will
become plain to you as we proceed with our study of that illustrious
and immortal song of divine wisdom.

Why S‘ri-Krjishna adopted this synthetical and coneciliatory
method in his religious and philosophical teaching, while almost
every other great religious teacher is known to have adopted the very
different method of supersession and self-assertion, is indeed well
worthy of being taken into cousideration. There is, of course, the
popular way of answering this question, namely, that this synthetical
and conciliatory method is the most appropriate method, and that
‘S'ri-Kxishr_m. adopted it uniquely in relation to His teachings, because
He was no less than a human incarnation of God Himself. 1 do
not say that either of the points in this popular and orthodox way
of answering the question is wrong or untenable. The Gita itself
will enable you to see on what strong foundation this orthodox
conclusion of the faithful followers of S’ri-Kxjisbna rests. However,
even those, who are not willing to accept this orthodox view on
trust, ought to be willing to judge fairly the greatness of the teachings
for which He is held to be responsible; and then if they realise that
that kind of religious and philosophic teaching, which creates
harmony and advocates toleration and conciliation, is superior to the
other kind of teaching which creates inharmony and provokes
isolation and exclusive self-assertion, the greatness of Sri-Krishna
as a teacher of religion and of the philosophy of conduet will at once
be seen by them to be fully capable of rational demonstration. But
the rationalistic enquirer may still wish to know how this apecial
greatness associated with the teachings of S,l'i-KlfishI_l& is to be
explained and accounted for. ‘A question which he might well ask
is—' Were there any contributory circumstances in the ancient
history of India, which led to the manifestation of this kind of
greatness in relation to the life of S’ri-Kx_‘ishna, as a religious teacher ?’
In answer to this question as to what influences might have mould-
od and given shape to the teachings of S’ri-Kl;ishz.m, it may be well
to point oubt that racial antagonism also was probably one among
the causes of the great war of the Mahabharata. If this war was

2
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to any extent a struggle between.two or more racially different
communities and civilisations, S’ri-KL;isbna could not have failed to
observe and to take note of the humanitarian and progressive forces
that were in operation in those various contending communities and
civilisations. Impressed in all probability in this manner by His
varied racial and social environment, He propounded His religion of
harmony and synthesis, and constructed for the good of mankind a
plan of life, wherein, while the actual differences among men and
among human communities in endowment and colour and creed are
not wholly ignored, as they well cannot be, the way to attain that
highest ethical and spiritual perfection which is possible for man is
freely open to all, irrespective of all such differences. Universal
harmony, cosmopolitan love, and tender concern for, and loving
sympathy with, those weaknesses of man, which are due to unfinished
growth and incomplete development, constitute the conspicuous
moral feature of the grand religious synthesis taught by S’ri-Kygishga.
Can these noble and comprehensively humanitarian qualities of
harmony and love and sympathetic toleration grow naturally in
an atmosphere of social uniformity and racial isolation and
oxclusiveness ? I leave you to answer the question for yourselves.
Let us now turn our attention actually to the Gita.

CHAPTER 1.
JAqE AT—
RS FEAE qHAAT JTEA: |
qraEn: qoeAET AREAT /a5 || ¢ )
DHRITARASHTRA SAID—

1. Themen of my party and the Pandavas, who,
desirous of fighting in war (against one another), met
together on the holy plain of Kurukshetra— what did
they do, O Safijaya ? ‘

In thig s’léka Dhritarashfra asks Saﬁjaya,' who had come to
report to him the events relating to the retirement of Bhishma from.
the battlefield, to deseribe to him from the very beginning the
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details of what the Kauravas and their army as well agof what the
Pandavas and their army did, when they came together to fight as
enemies on the great battlefield of Kurukshstra. Please observe
that this battlefield of Kurukshdtra is spoken of here as a holy
vlain. Elsewhere in the Mahabharata it is described as qq:&r,
that is, as a plain which is sacredly suited for the performance of
religious austerities. To us now the whole of the extensive plain
of Kurukshatra is undeniably holy and ever memorable, because it
was on that plain that éri~Krishna taught the divine and immortal
Bhagavadgita 5o Arjuna. But even.in those ancient days before
the war of the Mahabhdarata, the plain of Kurukshesra seems to
have been considered holy. It is situated between .tshe Jumna and
the now dried up river Sarasvati of ancient fame, and forms a
portion of that part of Aryavarta which has been called Brah-
marshidd$a by Manu (II. 19 and 20.)—

o T A R ALhAEHT: |
qy AR 3 AsEdTa |
AT FRIACHATAT: |

& @ IRd [WEE 1¥ear e ||

This quotation from Manu makes it plain that the Brahmins of
Kurukshdtra were in those ancient days considered to be such as
were worthy to set the example of conduct for other men to follow
in this world; and thus Kurukshatra deserved -even then to be
known as dharmakshetra, that is, as a holy plain whereou the Brah-
minical life of exemplary righteousness and piety was being lived.
Moreover, Kurukshatra is referred to even in Vaédic literature as a
holy plain on which the gods performed their sacrifices. And one
may imagine another explanation as to why, in connection with
this great war of the Mahabhdrata, the plain on which its battles
were fought, deserves to be called holy ; it is this plain which, as it
were, decided by the result of the battles fought thereon, on which
of the two contending sides dharma or justice and righteousness
rested, whether it was on the side of the Pandavas or on the side of
the Kauravas. Indeed every battlefield, on which decisive battles
have been fought in history in connection with -really just.and
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righteous wars, deserves in this sense to be considered a holy
plain. Anyhow, the very choice of this great and holy battle- ﬁeld
-seems of itself to give to the war a special significance.

To the question of Dhritarashtra, asking for information
regarding how the Kauravas and the Pandavas began the war,
Sabjaya replies as follows :—

T TAA—
TLT g e ¢ gataaEET |
AAAGIAFFT T F=wwzeia |} 2 ||

‘SANJAYA SAID—

2. Then the king Duryodhana saw the army of
the Pandavas drawn up in battle-airay, and afterwards
approached (his) preceptor (Drona) and spoke (to him)
words (to the following effect.)

There are two points in this $loka which seem to deserve
attention. The first of these is that Duryodhana, the eldsst son of
Dhritarashtra, is here spoken of as rdja or king. Whatever may
be the nature of the title he had for his kingship, there is no doubt
that at the time of the occurrence of this war, as for some years be-
fore it, he was in actual possession of the rights and privileges of
sovereignty ; and it is this fact that largely accounts for Bhigshma,
Drona and others, who had recognised the justice of the cause of
the Pandavas, having placed themselves in the service and at the
disposal of Duryddhana, so as to use all their heroism and power
and skill in warfare in his favour and against the Pandavas. Why
did these worthy and venerable men, who undoubtedly possessed
much wisdom and sincerely loved justice, act in the strange man--
ner in which they did, thereby making it appear that they, by their
action, knowingly supported injustice as against justice? -The ex-
planation which they themselves offer in the Mahabharata is that
they had bound themselves to be servants of Daryodhana in return
for the pay which he bestowed on them. Though their explanation
is put in this language, it means clearly enough that the discipline
appertaining to any body of properly co-ordinated public servants



HINDU PHILOSOPHY OF CONDUCT: LEC. I. 13

often demands rightly the subordination of the ¢onviction of the-
individual servant to the policy and purpose of. the sovereign
whom he has undertaken to serve. Obedience or loyalty to con-
stituted authority forms the main basis of order in the working
of all human institutions ; and in the struggle between the duty of
obedience to constituted authority, on the one hand, and the dictates.
of personal conviction, on the other, human welfare is not always
promoted by insisting that the former should necessarily give way
before the latter. Indeed less danger is seen to result to the safety
of society on the whole from undue obedience to authority, than
from disobedience that may even be justifiable ethically, Do all!
the soldiers and their commanders, for instance, who fight on any
gide in a great war, feel fully convinced of the absolute justice of the:
policy of their Government in relation to that war? Can those
among them, who are perhaps not so convinced, decline to fight in
the war, even when they are called upon and bound in duty to do-
so? Can complete reliance on individual conviction keep an army
together at all for any length of time in the conduct of any war any-
where ? Obedience to the authority which maintains order, even
though that authority rests on morally weak or imperfectly justi-
fiable foundations, is under all ordinary circumstances a duty; and
when one has taken service voluntarily under such authority, one’s
obligation to obey it ungrudgingly becomes doubly binding. So much
indeed seems to be implied in the open recognition of the
kingship of Dauaryodhana by Bhishma, Drona and others in this
connection. The next point is to ascertain if there was any special
reason why Duryodhana drew in particular the attention of Drona
to the arranged army of the Pandavas and made to him his first
remarks about it. It may be because Drona was his guru and had
taught him the use of warlike weapons, and therefore deserved to be
specially appealed to for help at such a critical juncture, that Durys-
dhana appealed to him thus. But may it not also be that Duryo-
dhana probably wanted to rouse the old grudge of Drona against the
Patichalas, and thus make him fight on his side with intensified zeal
and devotion? There does not seem to be anything strange or in-
compatible with truth in the supposition that Duryodhana addressed
Drona now in this manner, chiefly because he was well aware of.
Drona's feeling of sustained animosity against the Pafichalas. -
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3. O Master, look at this great army of the sons
of Pandu, as arranged in battle-order by your clever
disciple, the son of Drupada.

Dbrishtadyumna is the person that is referred to in this $loka
as the clever disciple of Drona and the soa of Drupada. Being the
brother of Draupadi, he was brother-in-law to the Pandavas. The
reason why Duryodhana drew the attention of Drona to the fact,
that the army of the Pandavas had been arranged by Dhrishtad-
yumna, and that this Dhrishtadyumna was his own disciple in
learning the art of war and was possessed of marked intelligence
seems to0 be clear enough, seeing that it is quite consistent with the
idea that Duryodhana wanted to rouse the old grudge of Drona
against Drupada and the Piﬁcﬁalés. The sly suggestion of ingrati-
tude in the conduct of Dhrishtadyumna in relation to Drona is so
cleverly made here as to be specially worthy of note.  In this army
of the Pandavas there were many heroes of importance, and it was
quite natural on the part of Duryodhana to point them out to Drona
one by one. So he says—

o [ AT WHIGATAT IO |
Tl e goes AEEA: | vl
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4. Herein there are several heroes with mighty
bows, who are equal to Bhima and Arjuna in battle ;

there are Yuyudhana, Virata and Drupada of the great
chariot.
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5. There are, moreover, Dhrishtakétu Chekitana
and the brave klng of Kagi; there are also Purujit,
Kuntibhoja and Saibya, who is great among men.

6. There are again -Yudhamanyu, possessed of
prowess, and Uttamaujas, possessed of heroism, the
son of Subhadra as well as the sons of Draupadi. All
these are indeed warriors of the great chariot.

These represented the various notable warriors on the s1de of
the Pandavas. Yuyudhana was otherwise known-as Satyaki. Virata
was the king of the Matsyas, and Dhrishtakétu was the king of the
Chédis. The son of Subbadra was the renowned Abhimanyu ; and
Prativindhya, Sttasoma, S’rutakirti, Satanika and S,ruta.séna, each of
whom is known to have been born to one among the five Pandava
brothers in the order of their age, were the sons of Draupadi. All
these and the other herves mentioned in the above Slokas are declar-
ed to have been maharathas or warriors of the great chariot ; and it
ig worth observing that Drupada also is specially characterised here
as a great warrior. The expression maharatha may mean a warrior
who fights his battles from within a great chariot. In those days
of the Mahabharata war battles must have been fought in a manner
which is very different from what happens to be the practice now.
It appears that in those days every warrior of any note really went
to the battle-field in a chariot and fought his enengies from within it ;
and it may be that the size and the splendour of the chariots were
generally in accordance with the acknowledged valour and greatness
of the heroes who used them. Technically a maharatha is defined
to be a warrior, who, riding in a great chariot in the battle-field, is
capable of attacking successfully 10,000 foot-soldiers fighting with
bows and arrows. A warrior who, being himself within a chariot,
is capable of fighting effectively against another warrior, who also
has the advantage of being within a chariot, goes by the name of a
samaratha, while the warrior who is capable of ﬁghtmg well against
many samarathas is described as an atiratha.

After pointing out in this manner the chief warriors in the
army of the Pandavas, Duryodhana speaks about the warriors in his
own army to Drona thus :(—
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Those who are noted among us, the leaders of
my army, do you know them, O excellent Brahmin. I
mention them to you in order that you may well recog-
nise them. \

7

While the leading warriors on the side of the Pandavas were
all pointed out to Drona mainly with the object of enabling him to
understand the strength of the enemy, Duryodhana declared that
his drawing the attention of Drona to the leading warriors in the
Kaurava army was due to his desire to enable D:6na to recognise
them all well. Himseli being a leader in the Kaurava army,
Drona must have known the leading warriors on his side; and
that is why Duryddbana says @l T a1 §—I mention them
to you in order that you may recognise them well and thus remem-
ber them as warriors who have thrown their lot with us and are
on our side.

VT WIS RO F9 AR |
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8. (They are) yourself, Bhishma, Karna, Kripa
—the victorious in battle, A$vatthaman, Vikarna and
also Saumadatti :

These warriors are perhaps mentioned here in a special order of
precedence, which was, according to Duryddhana, in keeping with
their rank due to age and acknowledged heroism. Among the
warriors mentioned here Vikarna was the third among the sons of
Dhritarashtra, and thus the second younger brother of Duryodhana.
Saumadatti was the son of Somadatta, the king of the Bahikas,
who are known to have occupied then the outer part of what is now
known as the Punjabh. The others are of course well known, and
I need not tell you who they are.

W T gEd: PU A7 JesEar: |
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9. And many other heroic - warriors, who have set
apart their lives for my sake and ‘possess many instru-
ments and weapons of war, all of them being well-
skilled in fighting battles.

This $loka is a continuation of the sentence begun in the
previous one; and it is worthy of note tbat the expression #gd
FAAdT: bas been translated as ‘those who have set apart their
lives for my sake’. Since these warriors were all alive at the com-
mencement of the war, it means that they had not yet parted with,
but only had set apart their lives, which they were ready to risk
and to give up at once for the sake of Duryodhana.

Even though these skilled and heroic warriors, with various
kinds of weapons to use, were Duryodhana’s friends, and had elected
to fight on his side and, if necessary, lose their lives in the war,
still his anxiety at this crisis was not unnaturally very great; and
accordingly he said—

AUA T g0 WeatREE |
Az HAuT T8 raniaad 1 4o |l

10. Still, our army looked after by Bhishma is
not quite adequate ; but this army of theirs, which is
looked after by Bhima, is adequate.

There is difference of opinidn_' among commentators and trans-
lators as to what the words W?‘(TJI and SWQTTEU{ mean in this §loka.

Some hold that Bmzﬁ'at[ means ' unlimited ’ in strength, and 'Téﬁm{
means ‘limited ’ in strength If these words are interpreted thus,
it would appear that Duryodbana was then speaking to Drona with
a feeling of self-confidence due to his being certain of attaining sue-
cess in the war. The next two ¢lokas do not appear to be in
keeping with the prevalence of such a feeling in the mind of
Durvodhana ; on the other hand they indicate that his mind was
really agitated with great anxiety. It appears to me that what
he wanted to say and did say was, that his own army, led and
looked after by Bhishma, was not quite strong enough to come
off with victory in the impending struggle against his enemies.
3
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This sense of the insufficiency of his army to fight successfully
against'his enemies is reallv what is implied in the expression
aparyaptam. - The armies that were drawn in battle-array on the
great plain of Kurukshatra just before the commencement of the
war were altogether, it is said, eighteen akshauhinis in strength,
of which eleven were on the side of the Kauravas and only seven
on the side of the Pandavas. It may therefors seem to some
that the statement which declares the numerically stronger army
to be inadequate, at the same time that it mentions the numerically
weaker army to be adequate, reguires both explanation and justifi-
cation. That the adequacy of an army for any particular purpose
does not wholly depend upon its numerical strength is a widely
known fact of history and of observation. Other things being equal,
the numerically sironger army must necessarily be more powerful
and prove more effective. However, Duryodhana seems to have
thought that in his case the other things were not equal. It is more-
over natural on his part to feel very anxious to secure victory for
bis side in the coming war. This very anxiety may have made him
think that the enemies were more powerful than they really could
be. Durydodhana spoke from the standpoint of a man, who was
seriously interested in the issue of the war; and there can indeed be
nothing strange or inexplicable, even if he purposely exaggerated the
strength of the enemy with the object of rousing the enthusiasm and
intensifying the heroism of Drona and all the other great warriors,
who had enlisted themselves on his side. There is also another
point to beattended -to in the §loka, inasmuch as Daryodbana is
therein declared to have said that his army, under the guidance
and guardianship of Bhishma, was inadequate for the purposes of
the war. To students of the Mahabharata, it is a well known fact
that, if Duryodhana had the whole matter at his own disposal, he
would have made Karna the first generalissimo of the Kaurava
army in preference to Bhishma, who had openly given out that,
in the contention between the Pandavas and the Kauravasg, justice
was really on the side of the Pandavas. Thus Duryodhana must
have been of opinion that Bhishma was partial to the Pandavas;
and he might have also thought that old Bhishma was not after all
so great a warrior as Karna. It seems- to be reasonable enough
under these circumstances for Duryodhana to have declared that
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his army was, in spite of its superiority in numerical strength,
not quite adequate for the purposes.of the war on hand. This
view is further strengthened by the statement of Durvodhana, that
the numerically weaker army of the Pandavas was quite adequate,
seeing that Bhima was in commaund over it. In addition to the
enthusiasm of Bhima on the side of the Pandavas being certainly
greater than that of Bhishma on the side of the Kauravas, it is
worthy of remark that, in the whole of the storv of the Mahdbhdrata
almost up to the hour of this great war, there had besn incessant
rivalry between Bhima and Duryodhana, and that, in all the previ-
ous contests between them, Bhima had uniformly come off vietori-
ous. Thus there were good reasons of one kind or another which
made Duryodbana feel uneasy at heart in regard to the adequacy
of his own army to enable him to win the glories of victory in the
great war that was soon to be fought.. That is why I consider that
aparydpta means ' inadequate ’ and parydpta means ‘adequate.’

With the anxiety ‘thus shown to be natural, and with the
object of stimulating the heroism of ‘Drona and the other leading
warriorg of his own army, Duryddhana went on to say—

IYAY T TG TATAFTAARIAT: | '
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11.. Do you, even all of you, staying in your res-
pective places along all the lines, offer your support
unfailingly unto Bhishma. '

It seems to have been a kind of rule in ancient days that the
leading warriors from the commander-in-chief downwards should
all be actually engaged in the work of fighting in the field; and in:
this arrangement the very safety of the person of the commander-
in-chief had a high value in settling the issue of battles. Danger to
him often meant panic in the army which was commanded by him,:
and panic led to defeat and discomfiture. How, even in the compara.-.
tively recent history of India, the unseating of the leader of an
army from his high place in the ‘howdah’ on the back of an
elephant has been enough to make that army give Wﬁy in the
struggle, must be well-known to most of you. Apart from this, it is



20 BHAGAVADGITA : CHAPTER I

necessary that, whoever he happens to be the commander of an
army must be implicitly obeyed by all those who are under him as
gubordinate leaders ; otherwise no army can be effsctive. Thus this
appeal of Daryodhana to the warriors on his own side may be inter-
preted to mean further that they were all called upon to place
themselves fully at the disposal of Bhishma, and to so conduct
themselves as to be always ready to make his leadership and prowess
as effective as possible. Here let us stop for to-day.

11
Obviously with the object of fortifying the heart of Duryodhana,
who was, as we saw in our last class, gebting disheartened, and also
with the object of lessening, as far as possible, his fear and anxiety in
regard to the result of the war, Bhishma immediately made a display
of his héroism and valorous spirit of loyalty to duty thus :—

T AT &9 FwIG: fawe: |
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12. (Then) the heroic grandsire, the aged Kuru,
mightily roared out the lion’s roar and blew his conch-
shell so as (thereby) to produce cheerfulness in him.

The roaring out of the simmhandda, or the lion’s roar, and the
blowing of the conch-shell obviously served as signs of challengae; and
by the readiness as well as the heartiness of the challenge so thrown
out, Bhishma not only gave Durydodhana to understand that there
was no need for him to be anxious, but also assured him that he
was willing to do his duty and fight on his behalf whole-heartedly
and to the best of his ability. This manner of displaying the spirib
of chivalrous cba.llenge seems to have been widely prevalent among
Indian warriors in ancient days; and hence the whole army com-
manded by Bhishraa at once took the hint, and so acted in its turn
as to accentuate the meaning and foree of the challenge.

Accordingly—
a9 TEET AT TEEENGET: |
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13. Then all at once the conch-shells, the kettle-
drums, the cymbals, the drums, and the horns were (all)
sounded ; and the sound so produced became a tumul-
tuous uproar. 4

Thus in addition to the various conch-shells owned and sound-
ed by the various heroes and warriors, the musical band attached to
the army must also have contributed to this great uproar and din of
challenge. After such a display of the spirit of dauntless enthusiasm
on the part of the Kaurava army-—a spirit distinctly indicative of
their full willingness and thorough readiness to fight out the battles
of the war—the army on the opposite side responded in a similar
manner to this spirited invitation to commence the fighting. This
terrific uproar of challenge, produced by the army of the Kauravas,
was thus met by an equally terrific uproar of chivalrous response,
produced by the warrior-chiefs and men belonging to the army of
the Pandavas.

And this roar of response was produced in the following
manner :—
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14. Then standing in their great chariot, to which
white horses were yoked, (both) Krishna and Arjuna
blew their conch-shells.

15. Krishna blew his ‘ Pafichajanya’, Arjuna blew
his ¢ Dévadatta’, and Bhima of terrible deeds blew his
great conch-shell ‘ Paundra’,
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16. Yudhishthira, the king and son of Kunti, blew
his ‘ Ananta-vijaya’; Nakula and Sahadéava (respectively)
blew the ‘ Sughosha’ and the ‘ Manipushpaka’.-
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17. And the king of Kas§i——the wielder of the
mighty bow, and Sikhandin— the warrior of the great
chariot, Dhrishtadyumna, Virata, and Satyaki—the
ever unvanquished ; i

18. Drupada and the sons of Draupadi, and the
mighty armed son of Subhadra—all these on all sides,
O king, blew severally their respective conch-shells.

19. That tumultuous uproar made the earth and
also the sky resound, and rent asunder the hearts of
the sons of Dhritarashtra.

This terrific sound, which was thus produced in response to the
challenge of the Kaurava army, was by its heartiness and power-
fuloess clearly indicative of the determination of all the. soldiers
in the army of the Pandavas to fight to the bitter end; and it is
natural enough that steh sound, so produced and so understood,
made the hearts of the sons of Dhritarasbtra quake in fear.

Before actually beginning the battle, Arjuna very naturally
wanted to have a full. view of the situation of the armies, and
accordingly addressed S’ri-Kx_'ishr_la. thus :—
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20. Then Arjuna, the Pandava of the monkey-flag,
saw the sons of Dhritarashtra in their condition of
arranged readiness ; and as the attack with the weapons
of war was (about) to commence, - he took up his bow.

21. And spoke the following (words) to Krishna,
O king.

ARJUNA SAID :—

Draw up my car, O Krishna, between the two
armies ; :

22. So that I may, in the meanwhile, see well
these men, who are ready and anxious to fight, and
(may know) who they are with whom I have to fight
in this great work of war:

93. Those who have come together here with
the object of fighting and are desirous of doing good in
battle to the evil-minded son of Dhritarashtra—them
I wish to see well. '

S’ri-Kx;ishr_m. at once recognised that this desire to know who
they were, against whom he had to fight, was quite natural on
the part of Arjuna. It was partly due to curiosity, and must have
been also prompted partly by the wish to estimate the value of the
heroism that wasg enlisted on the side of Duryodhana. And the
request of Arjuna was complied with accordingly.
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SANJAYA SAID:—

24. Having been thus spoken to by Arjuna,
Krishna stopped, O descendant of Bharata, that most
excellent chariot between the two armies,

25. In front of Bhishma, Drona, and all the kings
(there assembled); and said—‘O Arjuna, see these
assembled Kurus’,

26. Then Arjuna saw there, arranged in position
in both the armies, fathers and grandsires, teachers and
maternal uncles, brothers, sons, grandsons, and similarly
friends, :

27. Fathers-in-law, and also cordial companions.
On seeing thus all his kinsmen so readily arranged for
battle,

28. Arjuna was overpowered by a strong feeling
of mercy and spoke in grief as follows :—

This feeling of merey, which is said to have overpowered
Arjuoa thus, deserves to be somewhat closely examined here at
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ﬁhe‘wmmmt of our study of the Bhkagavedgitd. I bave
beard it said that the Bkagavadgiti does not deservs to be taken
as an authoritative and seriptural guide ia respaet of maa’s moral
conduct, in as mach as the very ficst thing thas is teaches is that
war is good and that ths slacghter of men in baitles is right:
while it is everywhere else clearly recognised to bz the {izaction
of religioc and morality to emforce the lessons of merey and charity
and love in respect of all human relations. I: will become plain,
as we procead, that the Bhagavadgitd iiself enforees thesa lesscns
with grea$ emphasis and decisivessss. Bcot the lessons of merey
and charity aad love cannot radisally coatradist the obligatoriness
of the duty of war, whensver war do=s really become a duty.
Moreover the kripi or mercy which aectuated Arjuna in this
situation was not, as we may easily sec, free from the tains of
selfishness. Mercy and charity and love, evren when selfishly
exercised, do good ; even then they ars eertainly twice-blessed, blessing
him that gives and bhim that takes, Bot it bas to be dis-
tinctly borne in mind that this kind of mercy or charity or
love, which has a selfish motive behiad its manifestation, is decidedly
Jow in its character ; for, owing to its association with selfishness,
it is apt to Jead us often along wrorg paths, so as to prevent us
from making, at the call of duty, the largaer and the mors complate-
ly unselfish sacrifica. I: may thus becoms hard for us to exhibit
in our lives that nobler kind of geauinely disinterested mercy and
love and charity which is eajoinad by all true religions. and which
alone is capable of bssiowing on the soul of mzn the salvation of
everlastiog freedom and blissfulaess. To love on2’s own wife and
childrea and kindrel is in every way worthy aad honouzrable; and
the man who shows himsell to be incapable of even this amount
of love does not desarve {o be a man a¢ all. He is worse than
many beasts. But the worthivess as well as the valee of one’s
love of kindred disappears, as s00n 23 on2’s attachment to wifs
and children and other relasions hinders the fursher expassion of
the beart and checks the larger growth of sympathy and coselfish
love. Without this larger love and widar charity none is fis fo live
the life of a really great man.  Ths mercifulness of Arjuna in relation
to his kindred is, in this sitaation, in cooflict with the proper per-
formance of bis duties as a soldier—as ag-u:t&:.hannhm and
x
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warrior. It is for this reison that S:ri-Kgisbna looks upon it as a
weakness. No worthy soldier ought to turn away from a war in
which truth, justice and the progress of humanity are at stake;
and that love of kindred or mercifulness to friends and relatives,
which induces a soldier to slip away from the holy battlefields of
such a war, does nof at all deserve to be commended as a true
and valuable virtue. Wars are even now the final arbiters
of justice. That there is a power, higher than human wisdom and
buman heroism, which determines the results of wars and the con-
sequent character of the march of human civilisation, is an idea
which is constantly borne in upon the mind of all thoughtful and
philosophic students of history. Divine Providence seems to have
been seated on the edge of the killing sword in all the great battles
known to human history ; indeed the fighting human armies have
been only instruments in the hands of God.  This, of course, does
not.atfect the justice of the contention that one of the chief aims of
civilisation ought to be to work for the cessation of all wars. Human
civilisation cannot be conceived to bave become anything like perfect,
unless the very possibility of wars is altogether removed from it.
But till that perfected condition of civilisation is reached, wars are
both necessary and unavoidable : for wars alone now constitute the
best available means by which wars have to be ended. ILet us think of
the condition of civilisation at the time when S’ri-Krishna taught the
Bhagavadgita to Arjuna, and let us also think of the condition of
civilisation now ; and then let us say honestly whether the call to
battle, which Arjuna then had as a warrior, was or was not on behalf
of justice and.gooduness. . . It is one thing to be able to conceive that
happy millennium of human perfection, wherein fhere will be no need
for wars at all; and it is quite another thing to conduct ourselves
now and here as though  that millennium had already arrived. The
inevitableness of war imposes on man the dubty of war; and when-
ever war .does become a duty. there is to the soldier no moral escape
from having to fight it out. Therefore it is nothing other than
weakness and vacillation for a warrior to allow himself to be
deterred from doing his duty in war, even if he does so under the
influence of genuine love and sincere sympathy for his own friends
and relations. Please judge in this light whether Arjuna’s mercy
was really misplaced or not.
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There is indeed no doubt that the feeling of mercy, with which
Arjuna became overpowered just before the commencement of the
war, was considered by S’r:‘l--Kl_‘iSht_la. to be misplaced and unworthy.
That such a feeling of mercy is really misplaced, can be established
by examining in a spirit of fairness the question of the place of
war in the evolution of human civilisation. War ought to be avoid-
ed, whenever it can be avoided; but when it cannot be avoided, he that
has to fight out its battles ought to be, under no circumstance,
allowed to decline to do his duty. How this conception of duty in
relation to war is worked out and applied later on to duty in general,
we shall see as we proceed. Meanwhile let us go on and note the
way in which, overpowered by misplaced merey, Arjuna became
unfit, for the moment, to do the great work bhefore Him, ag it is
pointed out in the following $lokas :—
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ARJUNA SAID:—

28. Seeing these men, O Krishna, who are. my
kindred and have come here with the desire to fight in
the war;
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29. My very limbs faint away in weakness, my
mouth becomes dry; my body trembles and the hairs
stand on end ;

- 30. My bow, ‘ Gandiva’, slips down from the hand,
and my very skin is burning ; I am unable to stay as I
am, and my mind seems to wander.

31. I seealso inauspicious omens, O Krishna, and
do not see any good in killing my own kindred in battle.

32. O Krisbna, I do not desire to win victory ; nor
(do I wish) to have the kingdom, nor pleasures. What
is the good to us now, O Krishna, of a kingdom and of
enjoyments and even of our own lives ?

33. Those very men, for whose sake we desire to
have the kingdom and (all) enjoyments and pleasures,
have come here to fight, having set aside théir lives as
well as their wealth.

Here it seems to be necessary to make a ‘few remarks to bring
out clearly the meaning of what Arjuna says. He evidently means
to say that even those, who selfishly seek pleasures and seek wealth,
cannot enjoy in a wholly selfish way all that they seek and win.
The organization of society everywhere is so based on man's com-
mon human nature that it is not possible for any of us anywhere to
enjoy either pleasures or wealth in an absolutely self-centered
manner. No man is in a position to live absolutely selfishly
and altogether for himself, so as to be totally unrelated to the
persons as well as the social and other institutions around him.
I am bere reminded of a remark of Matthew Arnold’s, in which
be says that the man who does not marry is undoubtedly free
from certain troubles, but that he is at the same time incapable of
experiencing many of the true pleasures of life. That remark should
tell us how our capacity to live well and to enjoy our lives is
largely dependent upon the strength and the intimaey of our rela-
tion to the society wherein we live. Unless we vitally connect
ourselves with the pcople around us, so that they become thereby
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the sharers of our joys and of our sorrows, our power to enjoy
life and all its worthy opportunities happens to be really next to
nothing. So, man ean never be altogether selfish in his aims; it is
impossible for his life to be wholly confined within himself. Even
a highly selfish man, with his love of kingdlom or of wealth or of
enjoyments, cannot find any satisfaction in life without the company
and the sympathy of others; for it is in sharing our advantages
with others that the essence of most enjoyments in life is to be found.
‘That being so, and it being a common tendency of human nature to
let our kindred and friends become the sharers of our advantages,
of our joys and of our pleasures, we may easily understand why
Arjuna maintans that victory and wealth, obtained through the des-
truction of friends and relatives, are not at all worth having.
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34. (There are here our) revered teachers, fathers,

sons, and similarly grandsires, maternal uncles, fathers-
in-law, grandsons, and brothers-in-law, and persons who
are related to us (in other ways).

35. I do not like' to kill these, although T am
attacked by them, O Krishna—(not) even for the sake
of the sovereignty over all the three worlds. Will I
(do so) for the sake of this earthly world ?

The idea of the three worlds goes back to the old Védic period
of Hindu thought, the three worlds being those with which we are
all familiar in the religious formula Om Bhiirbhuvassuvah. They
are the earth, the heaven, and the intermediate world of antariksha.
And these three worlds are conceived to make up the whole uni-
verse, so that trailékyarajya implies the title to exercise kingly
sway over the whole universe.
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36. By killing these sons of Dhritarashtra, what
pleasure will there arise unto us, O Krishna ? Surely
sin will cling to us, if we kill (even) these ‘murderous
opponents. . iy

A The word translated as murderous apponents is atatayinal ; the
term dtatayin is generally explained to mean a man who is engaged
in making a murderous attack. It is, however, used also to signify
incendiaries who set fire to buildings, persons who kill others by
means of poison, men who wantonly attack others with offensive
weapons so as to cause their death, and men  who rob others of their
wealth, or of their lands, or of their wives. - All these six different
kinds of criminals are often denoted by this word. Those of yoa
that know the story.of the Mahdabharata are-surely in a position to
make o'ut‘that‘Arjuna'is perfectly justified in spaaking of the sons
of Dhritaraghtra as dtatayins; for thede are” shown in ‘the Maha-
bharata to have been guilty of all the six. different kinds.of crime
referred to now... Therefore there can be no surprise in- Arjuna
having spoken of them thus. But what, perhaps,‘is more surprising,
than his characterisation of the sons of Dhritarashtra as atatayins,
is his remark that sin would cling to him if he should kill them.
The erroneous character of this opinion of Arjuna has to be clearly
understood before we proceed any further. - Here one is reminded
of the controversy regarding what is known as the doctrine of the
non-resistance of evil, that is, the doctrine which_inculcates the
idea of overcoming evil not by resisting it but by yielding unto it.
That, in this manner, some bad men have been converted into
adopting the life. of love and righteousness, is to ke found in the
history of all great religions; and the truth of such conversions
may often be proved by means of evidence that is fully trustworthy.
Here isa story given by the late Svimi Vivekananda in relation
to a sannydasin who was in the habit of practising yoga in Northern
India; and in it we have a case of conversion through non-resist-
ance.” Thissannyasin was in the hahit of going into the trance
of samadhi, sometimes for days and sometimes even for weeks
together. When he awoke from the trance he would come up
to a place, where, inside a garden,  there was a small room,
in which he kept- the images of the God he worshipped, and
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also the utensils needed for the .conduct of that worship. It
seems that those vessels and other utensils were made of silver
and had been presented to him. A robber in the neighbourhood
gsomehow came to know of this; and he had learnt also that the
sannyasin was in the babit of getting into the trance of samadhi
in a subterranean cave close by, so that, at the time when he was in
the trance, his room would be freely at the disposal of any thief.
One day when the sannyasin was in samddhi in the cave, this
robber entered the room, took up all the silver articles therein, with
the exception of one or two which he perhaps did not see, and
was coolly trying to walk away with the booty. Just at that time,
it so happened that the sannyasin came up from his cave; and on
seeing him, the thief took to his heels. The sannydsin went into the
room and saw what had occurred. He immediately took hold of the
remaining articles, which the thief bad not carried away, and began
to run after him. The thief saw the pursuing sannyasin and ran for
life , and the sannyasin, being well practised in ydga, which gives
one the power of controlling one’s breath, could run much longar
and more swiftly than the thief. Soon emough, therefore, the
sannyasin, overtook the thief. Then, instead of scolding the thief
and trying to hand him over to the police for punishment, the
sannyasin said—'' My dear man, I have not come to do you harm.
I know that, bad it not been for your poverty, you certainly would
not have taken away these vessels and the other articles. You
have not, howevyer, taken away all the things that may prove of use
to you. Here are some more’; take them also. They too will be of
some good to you in your great waubt.” I cannot describe how the
thief must have felt on hearing the sannyasin speak to him thus;
From that moment, however, he is said to have become converted ;
and there-after all through his.life he never robbed, and was a good
man and a devoted disciple of that same sannydsin, Sueh con-
versions do not appear to be strange at all, but are really, on the
other hand, more possible than many of us imagine.

But this fact of the possibility of such conversions ought not to
blind us to the other fact also, namely, that such conversions ate
indeed very rare. We can all easily imagine thieves who, under such
circumstances, would have thought that the sannyasin was a fool,
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and would have readily accepted the offer of the other silver articles
also, and then gone away gaily to rob again elsewhere. Heunce this
doctrine of non-resistance is, in so far as the existing conditions of
life in the world are concerned, only capable of a partial application.
Whether any society, as at present constituted and balonging to
any part of the earth, can get on without restraining criminals and
without punishing crimes, is a question which is really. worthy of
serious consideration. Judging from tha highest sattvika stand-
point, that is, from the standpoint of the highast love and merey
and resignation, the doctrine of non-resistance appsars to be ethically
perfect and absolutely good. Even.if we, in accordance with this
doctrine, hold that punishment is in itself an evil, whethser we can
afford to give up punishment altogether, and make sure ab the same
time that man’s moral progress is thereby rendered easier, is what I
am indeed very doubtful about. The Hindu religion is well aware
of this doctrine of non-resistance as giving exprassion to the highest
sattvika ideal of conduct; but it does not in consequence ignore
altogether the' value of punishment. According to Manu, kings
alone have ultimately vested in them the power of punishment,
which he calls danda. This dande is declared by him to have been
created of old by God for securing the welfare of mankind, The
value of punishment as a means to secure the welfare of mankind
is thus openly recognised by him. The place of punishment in
human civilisation is indeed much like the place of war therein.
Just as all wars have to aim at tha final cessation of war, so all
punishments have to be so inflicted as to make the need for punish-
ment disappear altogether from-human society and civilisation. There
is no doubt that the Indian ideal of the life of nivritts is based on
renunciation and non-resistance; and it is an ideal which is beauti-
fuily well suited to develop the morality of the isolated individual.
However, even in the case of the individual, unless he has the power
of self-assertion, he cannot lay claim to the merit of self-surrender.
It is impossible to get over the great difference between the non-
resistance of the strong man, who is quite capable of retaliating, and
the non-resistance of the weak man, who cannot retaliate at all.
Even the unwordly sdttvika must therefore have the capacity and
strength to punish the wickedness which may bs made to work
against him ; only he should not use that capacity and that strength
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“or that purpose. .., There is. indeed :much moral virtue in this Eind of
non-resistance, in so far as the individual, who practises it is con-
gerned. :But as a social ideal, thig doctrine ol the non-resistance of
¢vil inevitably. breaks down, for t;he reason-that np society is either
wholly or. even largely made up of such sattvika individuals as
have ‘the fitness and the natural inclination to live this life of ready
renunciation and ungrudging self-surrender.,

I all the men and women io a society, or at least a great
majority of them. are found to be actuatel by what is known as the
sattvika temperament of calm serenity and yhselfish unworldliness,
then this doctrine of non-resistance will form the best ethical idesl
for such a society to follow ; and it will therein prove very effica-
.cious in converting the few that may still be morally too weak to
adept the noble life of non-resistance. But I really do not know if
we.can at all discover any society anywhere, that may safely do
away with the God-given power of punishing evil for the correcsion
-of evil. So, then, punishment, at its worst, is a necessary evil ; and
it is certain to continue to be necessary in man's common life of
pravritti, that is, in his lifo of labour and attachment, till a plane
of higher moral perfection is reached by him, when he might
practically come to know that it is no longer desirable to adopt
punishment as a means for sustaining the progress of social or
‘individual morality. Arjuna has not obviously realised all this yet.
He is simply captivated by the abstract innocence of the life of seli-
less and unworldly resignation. He thinks more of the harm and
the pain associated with punishment, than of the good which comes
out of it. Punishment appears to him very much like a bitter pill,
‘the bitterness whereof is realised, but not the healing power.
Certainly bis judgment on punishment is not imnpartial. They say
that punishment is of value to man and to society in more than one
way. It, first of all, prevents others from doing the wrong deed for
which any man is punished in their presencs or to their knowledgo.
It also has, they say, the power of reforming the wrong-doing indivi-
.dual who is punished. Certain punishments, however, do not seem to
possess this powor of reforming. the wrong-deer., It is maintained
that in inflicting the punisbment of death, for (instance, there is no
scape.for the reformation of the criminal., According to Hindu

5
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philosophy even such punishment may well reform those who are-
made to receive it. It may be that this punishment of death will.
make it.possible for the man, who hes duly received it, to come to
be born, in the next re-incarnation, into a better life and a better-
environment, and to inherit a stronger moral capacity than he would
have done if he had not been 8o punished. The Hindu doctrine of re-
incarnation gives indeed a new meaning to all punishments. To say,
that the life of the soul on earth is confined only to one.birth and to.
one death, is to say really what is more unprow;ed, than to say that
it is not so confined to only one birth and only one death. If we.
believe in the reality and in .the immortality of the soul; if ‘we be-
lieve further that its salvation becomes possible only by means of.
the slow and gradual perfection of its embodied life here upon the
earth ; if we realise taat tbat perfection cannot at once be reached
even by the best of men ; and if we learn the value and meaning of
heredity as a moral factor in the life of men and of human commu--
nities, and endeavour to accouat ‘for and understand the origin of
genius and other similar phenomena ; it surely becomes impossible-
for us then not to hold that this doctrine need not be untrue in itself.
But there is even stronger evidence in favour of this doctrine of re-
incarnation— and that is the evidence of those men who bave:
successfully perforined the great psvchological experiment of yéoga.
‘When a person, succeading in the practice of yoga, gets into what is
known as the state of samadhi, he must have so far and so well con-
centrated his mind upon itself, as to make it become altogether
oblivious of the external world. They say that, in that condition
of extreme mental concentration, it is possible so to rouse and’
awaken the memory, as %o bring within its field of conscious recog-
nition even such of the soul's experiences as appertain to some of.
its previous conditions of re-incama'ﬁion.

In this statement I see nothing which is in itself impossible or
absurd. Modern -psychology is already beginning to recognise the
import and the power of what it speaks of as the sub-conscious
states of the human mind. Every experience of ours, whether we
attend to it closely. or not, leaves behind it a certain impression
upon the mind, which in Sanskrit goss by tho name of samskara.
That such impressioﬁé areoften dormant, and:that, under- favourable-
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circumstances, arising sometimes normally and sometimes abnor-
mally, these dormant impressions of man’s previous experience come
up to the level of his wakeful consciousness—these are all ideas which
are fairly widely accepted by modern psychologists. If we grant
the existence of such sub-conscious staties of the mind, then it is hard
to see why it should be impossible for the ycgin, with his mind so con-
centrated upon itself, to awaken into conscious life the sub-couscions
impressions left upon his mind by the events relating to his previous
conditions of re-incarnation. Mental concentration is known to be
generally helpful in waking up the dormant memory. It is also
known that certain diseasss, such as hysteria, exercise a peculiarly
strange influence in rousing the memory, so that forgotten impres-
sions of even unsuspecte 1 experiances are vividly brought within the
range of the conscious working of the mind. There areindesd many
more impressions of past experiencas left on our mind than we are
aware of ; and that we do not ordinarily remember an experience
is thersfore no proof of its non-occurrencain relation to us. After
all the y6¢gin alone can verify the ydogin's expsriences ; others can
only indirectly argue as to their possibility and reasonableness.
When the sub-conscious impressions left on the mind are, under
favourable circumstances, realised as conscious experiences of the
past, we say that they are remembered ; butthe nature of memory
isself still remains unexplained. Whsa mamory is so possible to the
human mind, and possible also in respect of such impressions of
which the individual is uacoascious in his normal and 'natural con-
dition, then why there cannot bes the possibility of sach memoary
in relation to our previous states of re-incarnation, it is really very
hard to understand. To my mind it appears that, if sub-conscious
impressions on the memory can, under favourable circumstanzes, be
gonerally realised as conscious experiences of the past, the mental
impressions left by previous states of re-incarnation may also be
similarly remembered, provided we have the favourable opportunity
that is needed for it. This favourable opportunity is, it is said by
Indian yogins, produced by the practice of that intensa mental con-
centration whereby one gets into the state of samadhi. Strengthe
ened will-power and sustained concentration of attention can surely
rocall even the faint and faded memories of the past. What the
yogins say about remembering past re-incarnations, we ought not,
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therefore, to discard at onceas either improbable or absurd ; for, if
you examine the theory and practice of yoga, as expounded in Sans-
krit works, it is distinctly seen to be a series of psychological
experiments specially designed to prove the reality and the ever en-
during eternity of the soul.

Whether the mind or the soul or whatever we call that prinei-
ple of consciousness, which makes us all conseious beings, whether it
is anything other than the fleeting percaptions of the senses’; whether,
underlying these fleeting perceptions of the senses, there is a basic
| reality in the form of a unifying will and intelligence—that is the
lquestion which our ancient sages endeavoured to solve by means of
this process of direct psychological experimentation. It is stated
in the Kathopanishad that the Creator created the senses and then
turned their activities outwards, but that a brave man turned those
activities inwards and thus saw his own internal self. This
attempt to diracs the externally active senses, so as to make them
internally active, is called yoga ; and those who are students of
Patanjali’'s Yogasutras will be able to see how all its psychological
experiments are directed towards such self-realisation. If the value of
these psvchological experiments is to be fairly judged, and if anything
like a final opinion in favour of or against its declared results has
to be pronounced, those alone can do it well and with authority who
are themselves exparts in the practice of yoga. From this I do not
mein that we should entirely abstain from exercising our own
judgment in the matter. I do notsay that, because oneis not an expert
in a certain field of special knowledge, one ought to believe everything
which is by any one else declared to 'have been obtained out of that
field as a result of direct exparimentation, even when such result seems
to be radically absurd and insupportable. What I say is that, if
you yourself are not an expert and cannot by yourself arrive at the
declared results of a process of scientific exparimentation, you are
bound to judge the whole question from the probabilities connected
with it,and from the rationality that is discoverable in its explanation:
Accordingly, we cannot say that the y0gin’s experiences are of no
psychological value, and that his keener and more comprehensive
memory has no relation to truth. It is good for us here and now to
understand and bear in mind that the soul of all beings may go
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through more than one emhodied life on earth. Thus the punish-
ment, which is inflicted on an individual for the wrong that he does,
even though it then deprives him of his life, may well be productive
of good to him in relation to the future embodiments of his soul.
So, the idea, that punishment is divine in origin and is capable of
producing much moral good to man is one, in favour of which there
is indeed a great deal to be said.

When I say this, I do not want that you should carry with you
the impression that I do not think well, or that Hindu philosophy and
the Hindu seriptures do not think well, of that peaceful and blissfully
innocent condition of man's social life on earth in the coming
millennium, wherein there will be no crime and no need for punish-
ment at all. Punishment, as I said already, has always to be so
utilised as to take away from human communities the need for
punishment altogether. That millennium, wherein there is no need
for the infliction of any kind of punishmeant on anvbody, is indeed
worthy of the highest admiration, and has to be aimed at by all those
who have to any extent in their hands the great privilege of working
out the progress of man’s bumanity. In this matter of punishment,
as in every thing else, it is a serious mistake to suppose that the
millennium is actually with us, when it has not yet arrived at all. To
maintain, therefore, that this doctrine of non-resistance is ideally the
best, is perfectly justifiable; but to act in accordance with that
doctrine of non-resistance, in the present imperfect condition in
which we find human communities, is not certainly either true
kindness or farseeing wisdom. Not having realised the meaning and
value of the justly inflicted punishment, Arjuna said that sin would
take hold of him if he should kill even those who were admittedly
death-worthy sinners. Moreover, it is not the action itself that
determines the creation or the non-creation of sin. For instance
the king punishes a murderer by baving bhim hanged. The mur-
derer has taken away the life of a man; and the king also, in
punishing the murderer with death, takes away the life of a man.
What, then, is the moral difference between the king and the
murderer ? In that lies the solution of the question, whether, by
punishing sioners, Arjuna himself would become sinful. Where
the killing is due to self-secking motives on the part of tbe killer,
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it is wrong and is sure to give rise to sin. But where the infliction
of death is not due to self-seeking motives, but is due to the
doing of duty, with the conviction that, by so punishing him
who is gnilty of serious wrong-doing, the good of society and the
improvement of morality are both certain to be accomplished—
there surely no sin can arise out of the act of killing. That the
motive mainly determines the sinfulness or otherwise of actions
was not obviously well understood by Arjuna. We ought not to
judge all actions in themselves and by means of their immediate
consequences o much, as by means of the motives behind them and
the distant consequences which they are calculated to produce. We
must look more into the future than into the present in judging of
the effects of the justly inflicted punishment. Arjuna, neverthe-
less, says again in a shortsighted manner—
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37. Therefore it is not proper for us to kill the
sons of Dhritarashtra along with their kindred. How,

after killing our own people, may we become happy,
O Krishna ? :

I should not kill these men, says Arjuna, for two reasons. Firstly
if I kill them, what we Pandavas win by killing, them we cannot enjoy
without them ; and secondly, if I kill them to punish them for the
wrongs done to us by them, sin will cling to me and make me un-
happy. If I wish to enjoy the good results of the victory that I may
win in this war, or if I wish to be free from the sin of killing our own
kindred, it becomes incumbent upon me not to kill them at all. Such
is obviously the feeling in the mind of Arjuna. You may, however,
easily see that the mistake which Arjuna commits here is that he
looks upon his own happiness and that of his brothers and other
near relations as the object, which is to be aeccomplished by the
successful execution of the great war, with all the fierce fighting and
destruction that are inevitably involved in it. The chief glory of
war ig assuredly in the encouragement it gives to selflessness; even
wars of personal ambition are-known to have been hallowed quite
abundantly by the unselfish sacrifice of life made therein at the call



HINDU PHILOSOPHY OF CONDUCT; LEC. IIL 39

-of duty and under the impulse_of loyalty. Think, then, how holy
«may be a really just war fought on beha’lf of righteousness.

WW Gl W m W
mmmfﬁﬂ%amu 3¢ |l
FY A AN mqrqwﬂ%ﬁrﬁgm
FeGaFd A9 AeTAlgSaEa || 3% 1

38. Bven if these sons of Dhritarashtra, with
‘their minds overpowered by covetousness,.do not see:
the harm arising from the destruction of the family, and
-do not see also the sin that there .isin the practice of
treachery as against friends :

39. Howis it, O Kpishna, that we; who see so well
the harm arising from the destraction of the family, are
‘not to know how to turn away from this sin ?

*Arjuha now begins to Sive a third'reason as to why he and his
'brotbers should not take part in the war that was then so imminent.
Before taking this reason of hisinto consideration, let us observe
how expression is given here to the idea that the vesponsibility of
an individual to conduct himself aright in life is proportionate to his
iknowledge of what is right and what is wrong. If an ignorant man, .
through his ignorance, sometimé‘é'does,wh-at is wrong, we generally
feel and say tbat his conduct-is more or less excusable. But if a
‘man, who is not ignorant, but knows well what is right and what is
wrong, does novertheless what is wrong, in his case there is certainly
no excuse whatever for the wrong-doing. Arjupa ‘wants to impress
on the mind of Sri-Krishna that he is wiser than his opposing cousins,
in that he wishes to turn away from fighting against them as a soldier
and a warrior. But conduct which is'based on wrong or insufficient
knowledge is often quite as culpable ag tonduct which is wantonly
mischievous. Therefore. we have all‘to rﬁa.ke sure of the truthfulness,
aceuracy and adequacy of our knowl_edge. before we claim the
honoured résponsibility which arises from the.poséession of know-
ledge. Arjuna's knowledge of what is and what is pot right for him.
to do in bis present situation is far from sablsfa.ctory and yet he
wrelies on that knowledge, and in the hght thereof mentions thus
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40. In case the family is rulned the everlastmg
family-virtues are’(all) destx‘oyed, ‘and ‘when virtue is.

(so) destroyed, unughteouqneqs ‘of bourse overcotdes the:
whole fa;mlly. ‘ S [TTRTTE N PR T s i

Any harm, which is done to the fdinily 'xs a $ocial institution '
is naturally apt to injure all those virtues, which the family has to.©
nourish and to safeguard. Nobody can deny that much of man’s:,
advance in morality and in clVlllsa.tlon ,is due to, and is even now .
dependent upon, the institution of the famlly Therefora w{mtevor
leads to the destruction of the:love and the sense of obllga.t‘.lon. which
our corporate family-life 'naturally instils ‘into ud,''is very nghcly
considered to be morally unwholesote. ' Tist-ina" here axpliin’ the!'
word dharma translated by me as virtue. In ‘Sanskrit literature
dharma is defined to be that’ which is‘done under the prompting ‘of
scriptural commandments,’ or that through which - both' prosperity’
here and salvation hereafter areto he obtained. ~And now, if we arg:
asked to say what that thing is by means of ‘which we' may obtain-
prosperity here and salvation hereafter, or what it is which we do in
obedience to scriptural'commandments, it' is hard to ‘answei'the
question in the English language by means of any single word other
than ‘virtue'. Dhirma means, amohg other things, religion and*
morality, righteousnoess and duty:; -and most 6f you will at ‘once-ses
that the ideas expressed by these Taglish words are'so closely related '
to one another that what is axprasied by-auy one of them® cannot be
fully separated from what is expressed by any other, although each-
of them, when examined in ltsnlf conveys ‘a more or less definite
meaning. All of them may ‘indeed be brought within the significance-
of ‘the comprshensive term vu'bue ‘Accordingly T have tranclated:'
kula-dharma as family-virtus ; amd this is said Here'to be overlasting, -
In other words, the virtuas of family-life are conceived to have been -
in existene; ever since human society began to:assume an organised.
familiar- form; and it is held i that tbey.have to flourish and:to-:
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keep growing solong as humanity is destined to live and .to prospex;. '
The: development of the “social and moral progress of mankind was
pot ‘possible.in  the pust without the aid of this kula-dharma ; and it
will'not be possible in the future also without such aid. When
unrighteousness becomes overpoweringly preponderant in family-
life, then the resulting danger to sociaty and civilization is obviously
very serious. / r
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41. Family-women become highly polluted in
consequence of (their) ‘being overpowered by unrighte-
ousness, O Krishna; and when the women are polluted,
there will arise (the evil of) varnasankara, O Krishna.

Varna-sankara literally means the mixing up of colours;
and here it clearly siguifies the mixing up of racial colours through
unwholesome intercrossing between persons of different race-colour
and different capacity for culture and civilization. In a general way
this word signifies a_socially, .morally, and religiously unregu-
lated state of the relation between the sexes. . In connection with
such a mixture of varnas, S’ri-Krgishna. himself speaks later on with
positive disapprobation. And what this mixture means, what its
avils are, and why it has to be avoided by all progressive buman
communities, are questions which we may take into counsideration
on the next occasion.

t es e

111

Last time we stopped at the third objection raised by.Arjuna to
fight in the great .war of the Maha@dharata. The firstof the three
objeetions to which [ drew.your attention is that he was unwilling
to kill his kindred, since whatever he might achieve, as the resu.t of
his fighting in the war, notbing of that would he be in a position to
enjoy, owing to the destruction of his own friends and relations
inevitably involved in the war. The second objection raised by him
is:that, by killing bis enemies in battle—the enemies who had
wrongéd him and his brothers so much—he would himself become

6
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sinful. The third objection is not, however, personal, like these
two ; it relates mainly to the general welfare of society and its ad-
vancement. Arjuna pointed out that, by fighting i in, this great war
and klllmg the enemies and their followers, there would assuredly arise
kulakshaya or the destruction of the family-life. This destruction
of the family-life would lead to the destruction of the ever-enduring
kuladharmas, thus causing the ruin of all those virtues which the
regulated family-life promotes. The ruin of the family and the
resulting destruction - of the lastingly beneficial virtues of family-life
would give rise to varnasankara, that is, to what is commonly
spoken of as the confusion of castes. What is meant by this term
varnasankara, it is desirable for us to know fully and clearly belore
we proceed any further. Varna, which primarily means ecolour,
also denotes caste. Varnasankara, which really means the mixing
up of colours, also signifies ‘confusion of castes’. What, thsn, is
the relation between colour and caste ?

Caste in India has had both a racial and a social origin. In the
early days when the Aryas came to this historic land from somewhere
in the north, they were obviously a powerful people fighting against
those who were already in-possession of the ‘cointry, so as to subdue
them and oust them from their possessions. When these Aryas settled
down by force in the country thus,it was natural for them to have
stood aloof socially from the neighbouring non-Aryan communities.
As soon as the Aryas themselves became pre-eminent in position in
their new home later on, they had to give up entirely their original
nomadic habits, and lead a settled life with a regulated social polity
of their own. When they organised such a social polity, it very
naturally happened here as elsewhere that the Aryas themselves, as
a body, became divided into two great strata, namely, an aristocratie
stratum above and a plebian stratum below. This upper aristocra-
tic stratum itself again became split into two new layers in India,
the priests as the upho]ders of religion and the warriors as the
upholders of the state representing the two newly created sub-
divisions. That the priest helonged- usually in most ancient social
oféanis'aﬁions tothe aristocratic stFatum is borne out)'by the ancient
history of Rome as well as of Greece. Only in Greece and in Rome,
#he priest-—though he belonged to the aristocracy—did not rise in



HINDU PHILOSOPHY OF CONDUCT : LEC. ITI. 43

power and in importance over the sovereign and the soldier. In
India, however, the ancient Aryan priests gradually grew into a
separate class, dividing themselves from the Kshattriyas and making
it evident that these, as warriors and rulers, held their power and
their authority in subordination to the power and the authority
of religion. [ndian polities is, in its earliest conditions, seen to be
distinetly theocratic. In .fact in many parts of the world the art
of government has really had a theocratic origin. This theocratic
subordination of the political power of sovereigns and soldiers to the
religious power of the priests made it possible for the Aryan priests
in India to become organised in time into a superior caste. Thus
there arose among the Aryas themselves a division of the people
into three different classes, namely, the aristocratic priest or the
Brahmana, the aristocratic warrior or the Kshattriya, and the ]
common fre3 man or the Vaisya. Tnis kiod of division of the people

appsars to have taken placa in a more or less similar manner in
almost every section of the great Indo-European family of mankind.

In addition to this, in the early days of civilisation all the
conquering tribes and communities of people are also known to have
held slaves. These slaves sometimes belonged to the race of their
masters, at other times-they were of a diffeérent race. When the
slaves were of the same racs and colour, it was easy for them to
become amalgamated later on with their masters; but in the case of
the slaves, who were of a different colour, such an amalgamation
could not take place. So there arose first the three different classes
of the Aryas in the nawly organised social polity of ancient India
and then there came the non-Aryan communities, against whom the
Aryas in those early days had struggled and fought, and who had be-
comelater on reconciled to the Aryas so as to live in amicable relation
with them. Obviously soms of these associated communities hecame
coanstituted into the fourth elass. In the absorption of the non-
Aryan commanities into the Aryan soeial poliby, they do not seem to
have been always assigned to the fourth class ; it is ascertainable that
some of them ocecasionally found their way into the higher classes
as well. That is how the system of four castes probably arose
in. this country. Soon enough in the history of ths development
of this composite social system, the idea of high and low as
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depending ‘merely upon class-status had to give way. Naeverthaless,
it seems to be clear that race-status and class-status are both pre-
eminently responsible ‘for the original oerganisation of caste in India,
Hore it is perhaps worthy of note that even in communities, where:
there was no possibility of any admixture of highly differing races

and where there was only the possibility of the almixture of different.
clagses of the same race aund colour, strict regulations prohibiting
intermarriages between the members of those different classes are:
known to have been in existence. In the history of Rome, for in-
stance, such intermarriages were prohibited by law. In the same
manner, in India also marriages between classes and races had to
be regulated by law, so as thereby to make the progressive advance-
ment of the common and connected life of the slowly organised
composite community certain as well as seeurs. If we understand
that, in these regulations relating to marriage, as they are found in
our earlier smritis, special eare has been taken ftio preserve what-
ever capacity for self-culture and self-discipline the Indian classes.
and races had already aecquired. then we. cannot say that those
rogulations have merely served the unwholesome purpose of check-
ing the fuller growth of popular freedom and civilisation among us.

As a matter of fact, it has been pointed out by more than one
student of history that, ia so far as it ean bs made out from the
survey of history and civilization in general, human progress seems
to have been evolved invariably, not so much by the aggressive efforts.
of the people who were weak and down-trodden, as by the insight.
and readiness of thoss, who, being stronger and higher, worked
willingly and out of love for the elevation of those that were sub-
merged below. The bonignant force which has propelled man’s early
progress in history and civilization has invariably had its origin in
narrow aristrocratic cireles. When, however, culture and capacity
become in course of time fairly general among a people, then the
oirdinary members of the privileged aristocracy may, out of an:
undue regard for its exclusively enjoved privileges, obstruct some-
times the farther elevation - and advancement of the common
people. In such situations even this obstruction helps popular
prograess, by stiffening the backbone of the common people as history
amply demonstrates. Culture, character, courage, and the heroism
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-of self-sacrifice are like carefully cultivated garden-products in the
-extensive field .of human civilization, They ‘have grown within
fenced areas under special care apdwatchful tending. That such
fenced areas, fitted to vield these garden-products of civilization,
shave now become wider than ever before, is no reason why we
should consider them to be like the fruit of the wild plants rankly
growing on the uncultivated land.. If this is at all well grasped
-and understood, it becomes easy to see how the qualifications of
the aristocratic elite of an old society to serve well their fellow-men
happen to be certainly stronger and more numerous than the
-qualifications possessed by the common plebian section of that
society to work to elevate its own level of thought and lile. Modern
-conditions do not of course enable us to realise fully the truth of
this remark ; and we bave, therefore, to transfer ourselves in our
imagination to those far away conditions of society which existed in
early days in the history of civilization. In this manner we may
see that it is chiefly the cultured and highly-placed members of
‘society with special privileges and responsibilities that were truly
able, in the ancient history of most human communities, to win
slowly for their psople all that accumulated inberitance of good,
by means of which it became possible later on to uplift the whole com-
munity gradually to higher and higher levels of discipline and thought
-and civilization.

Now let us look at the true position of the two sections of the
aristocracy in ancient India, and look also:at the nature of the func-
tions which were assigned to them. The Brahminical caste was
held responsible for the maintenance of learning and religion and
motality, and for the teaching of whatever was valuable in those
-days as an element of culture or discipline to all the three originally
Aryan castes. The Kshattriya was responsible for the maintenance
of peace and order in society, and for the achievement of all such
progress as depended upon military valour and upon the due and
effective exercise of political authority. It is clear that the work
for which the priestly caste was made respousible and also the work
for which the warrior caste was made responsible were both intended
to serve the common good of the community as a whole. We have
further to note that there were restrictions placed upon the life of
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both these castes with the object of preventing them from utilising
their power and position for class-advantage or self-aggrandisement.
The Brahmin was religiously enjoined to be always contented and
to lead the life of poverty and purity in preference to the life of
plenty and free enjoyment. The Kshattriya had to discard ease and
pleasure and to bs ever generous, so that all his wealth and power
and achievements of heroism might go to serve the good of the com-
munity of which he had become guardian by birthright. Here was
a responsibility which certainly was not calculated to make either
the Brahmins or the Kshattriyas work for self-aggrandisement.
There is no doubt that many among both of these castes did violate
the obligations of this wisely planned rule of life. But the original
organization was well aimed and well adapted then to serve the com-
mon good of the people as a whole. It is in fact this composite
nature of the stratified early social life that made the unrestrained
admixture of blood between the various castes unwholesome and
undesirable, and led to the laying down of restrictions on inter-
marriages in the interest of the good of the community in general.
Whether it is right or wrong to impose such restrictions is a point,
about which modern investigations, bearing on the power of heredity
in determining the character of individuals, leave no doubt. These
investigations establish the potency of heredity in determining even
the many minor details in the character of individuals. It has been
ascertained that both saintliness and criminality run in the blooed,
which people inherit from their parents. If that be so, surely we
ought to take particular care to see that there is no such intermix-
ture of blood in composite communities as is not on the whole
conducive to the growth of purity, strength and goodness in popular
character. Otherwise, the already harvested fruit of moral self-
discipline will be slowly but surely made to deecay, and there will
be no compensating advantage of any kind in lieu of this loss of the
not easily attained purity and strength and goodness. If such truly
is the value of heredity in determining the character of individuals,
and if we further know that the practical preservation of this helpful
power of heredity consists very much more ia taking care that the
women of a society are not easily polluted, than in looking after
the personal discipline of the men thereof, them we at once see
what an important influence woman exercises in preserving and
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passing on that endowment of purity, strength and goodness, which.
any society may have acquired in the course of its growth in power, _
in enlightenment and in civilization.

The influence of the mother in the making of the children and
theit future life does not lie solely in the power which she wields .
at home and exerclses more or less wxsely on them ; nor does it
mainly depend on’ the kind “of ideals and asplratlons which she-
implants early in their young minds. It depends very much more
on that other power which she has of giving to the very tempera-
ment of her children the beculiafr impress of her own moral potentia-
lities. The more fully we understand the potency of heredity in
determining character, the more certainly we have to appreciate the
value of the mother’s impress on the whole nature of the child. Its .
physical constitution is granted to be largely, if not entirely, depend-
ent upon that of the mother; and this determination of the entire
constitution of the child by the mother is rightly held to be the basis
of all mental and moral progress in society. Tohat the physical
constitution of a man is to a very large extent responsible also for his
mental and moral make-up, is a lesson in teaching which the
Bhagavadgita is quite emphatic. It makes a distinction between the -
soul and the material body in which it resides, and declares that the .
manifestation of the activities of the body are not determined as much
by the soul as they are by the qualities of the prakrit:, that is, of
the material of which the embodiment of the soul is composed.
This is a disfinction which we bave to take into account in under-
standing why it is that a particular man is of a particular character,
why it is that here we have a_ saint and there we find a sinner.
Apatomically and chemically there may be no obvious or funda-
mental difference between the body of the saint and the body of the -
sinner. The soul of the saint and the soul of the sinner are,
moreover, taught to be essentially alike. And still we see that the
sinner sins while the saint does not. What is it then that really
causes the differonce between these two types of men ? This .
difference is conceived to be due to a difference in the subtle quality
of the prakriti or matter, of which the two bodies are composed. In
the case of the body of the saint the sattza-guna of that matter
predommahes, while in the case of the body of the sinner it is the
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mmt')-guiw thereof that preponderates. . In the case of men, whp
are neither sinners wholly nor altogether faultless saints, it is the
rajo-guna of the prakriti which is conceived to be predominant., If,
‘in this manner, we understand that, between the impressed physical
constitution of an individual and the nature of his life, there
is a close relationship, then the mere physiological culture of man
acquires an ethical value and becomes highly interesting as a problem
closely related to the growth of morality and civilization. They
gpeak of the breeding of cattle, of ho;ses, of dogs, and of other
animals: and those who endeavour to improve the breed of these
animals are aware of certain rules which they have to observe in
the matter of pairing them. If those rules are not strictly observed,
the breed gradually deteriorates in vigour and in quality. In the
case of man the operation of physiology cannot be different, in so far
at least as his animal body and its native powers are concerned.

" 'Thus the old regulations relating to marriage seem to have distinetly
aimed at the common good, since in them care was evidently
taken to see that the accumulated wealth of character in the
community did not deteriorate through random marriages, but was on
the other hand helped on to grow and to increase.

Whether the free admixture of blood between individuals,
belonging to different communities and living at different levels of
civilization with different ideals and aims and aspirations, is
hroductive of any good in the cause of general human progress, has
been only recently discussed by Dr. Bryece in his recent-Romanes Lec-
ture; and the conclusion to which he has come cannot but be
interesting to us. He is of opinion that such admixture in the long
run tends to diminjsh the wealth of character and the potency for
civilization which human communities possess. Although the
weaker community may gain a little in guality and in vigour
by its admixture with a comparatively stronger one, the stronger
community loses a great dea! more by its correlated admixture
with the weaker one. The loss of the stronger community being
more on the whole than the gain of the weaker community, such
admixture is clearly not desirable in the interest of the progress of
humanity as a whole. Instead of a]lowing‘such.a. free ilitermixturq,
it would therefore be better for mankind to achieve progress in a
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manner, in which each of the communities which so differ from one
another in-point of capacity for culture and civilization, is kept
aloof for marriage purposes, at the same time that it is given free
scope to develope its own power and fitness to grow in worthiness
and to prosper. The enduring worth of every community has always
to be altogether self-evolved. External help by means of education,
example, and preaching may be given with advantage to any com-
munity’; but that help direetly tells very little even upon the easily
changeable mind, and leaves the blood with ifs hidden potentialities
almost untouched. Harbert Spencer is also known to have been of
opinion that even such communities as, in spite of their racial differ-
ences, occupy similar levels of culture and civilization, will suffer
loss of power through unregulated intercrossing, owing to its tendency
to disturb the stability of what may be called the physiological
equilibrium of all tkeir inherited racial endowments. This whole-
some fear of the degradation of the power of a race through too free
intercrossing is distinetly seen to be operating strongly among
mankind even today in all parts of the world.

Indeed this dread of unsuitable racial intermixture has become
almost instinetive in man; and it is through it that he has bean able,
not only to maintain as far as possible the purity of his blood, but
also to go on advancing more and more in power aud in eivilization.
If to-day, in the world as it now is, any uaiversally prevailing
authority promulgated a law doing away with all social and racial
barriers in the matter of marriage, and declared that the men of
races and communities at any level of civilization and moral culture
were perfectly at liberty to marry the women of all races and
communities at any other level of civilization and moral culture,
and that unequally mixed and inter-racial unions alone were good
and legitimate, then, in the course of a few generations, what would
indeed be the condition of human ecivilization? A little con-
templation, with the help of all the available evidence bearing upon
a question of this kind, will enable us to see at once that the result
will be degradation, and that man will then be seen to be more rapidly
moving down into primitive savagery than ever he moved up to
win the moral worthiness of a truly humanising civilization. It is
thus that we have to understand the dread of varna-saikara, which

7
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is so prominently noticeable in all our ancient law-books. The
purely racial conception of caste is, no doubt, considerably modified
by the teaching given in the Bhagavadgita. But the original idea
underlying caste was surely the race-idea. To induce the various
contiguous and co-existing races of man-kind in the country to live
happily with each other, to enable every one of them to evolve its
own power and achieve its own progress by means of well-ordered
intrinsic efforts, and to make all those races and communities as
largely helpful to each other from outside as possible—such
seems to have been the policy of social adjustment and regulation
adopted so early in ancient India. Even without the internal social
intermixture of marriage, it is certainy possible for human com-
munities to be helpful to each other in various wayvs. It cannot be
rightly denied that the Aryan and the non-Aryan communities in
India have been on the whole helpful to each other in the long
course of the history of India, in spite of there having been no very
free intermixture between them through lawful marriage. The dread
of varna-sankara has in fact a great deal to be said in its favour ;
indeed it seems to have been largely responsible for the rapid
development as well as the steady maintenance of Hindu civilization.

U ACHRAT TS TIST T |
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42. The confusion of castes surely leads into hell
the family (so ruined) as well as those who destroy the
family. Indeed the departed fathers of these will fall,
being deprived of the (religious) offering of food and
water.

This $loka enables us to see that Arjuna is pressing his moral
difficulty on the attention of S’ri-Kxjishna, not from the stand-point
of the Vedanta, but from the standpoint of the Smritzs. The com-
mandments of religious law govern the morality of men through the
fear of the punishment, which, it is held, their violation will bring
down npon the wrong-doer. The dread of the angry. God, who
punishes, and the worship of the manes of the departed ancesbors
have both a pronginent; place in the legal for smarta aspect of the
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religion of the Hindus; and there are also- other religions which
possess these elements in their general make-up in a more or less
marked degree. How, on specified oceasions, the Hindus offer even
now oblations of food and water to the manes of departed ancestors,
cannot but be well known t> all of you. How, again, the birth of
-a son is highly valued by Hindus, -for the special reason that he
will offer the requisite oblations to the spirit of the father after his
death, is also surely within your knowledge.” The confusion of
castes and the consequent destruction of family-life and family-
virtues must lead, as it is rightly believed - hers, to the cassation of
ancestor-worship and necessarily also of the associated offering of
these oblations of food and water to the manes of departed ancastors.
It is no wonder that a result of this kind is considered to be highly
harmful. Nowhere have society and civilization passed with easy
steps from promiscuity to partiarchy,—at any rate not certainly in
India : and is it any wonder that the family as a patriarchal institu-
tion is held in high honour ?
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43. By means of these faults of the family-destroy-
ers, which give rise to the confusion of castes, the
(regulated) duties relating to castes are destroyed, as
also are the everlasting virtues of family-life.

44. We have heard it said, O Krishna, that those
men, in whose case the virtues of family-life have been
destroyed, have to live for ever in hell.

Among the tisachings which S’ri-Kljishm. has given in the (Gita,
there is one which points out to us that man has no greater enemy
or no greater friend than himself. The plan of urging people to
move on in the right path by holding out before them the terrors of
hell is, in the history of religion, comparatively earlier than the
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plan of ipsisting upon man’s unselfishly doing his duties and thus
delivering himself from his own weaknasses. The real struggle in
the religious life of people is not so much against the possibility
of their getting into an external hell as against the possibility of their
making themselves into a hell. The Upanishads tell us that it is
not the fear of hell that can keep us well in the right path and lead
us unfailingly to the true goal of life; on the other hand, it is the
self;discibline, which leads to unselfishuess and implants in us the
power and the desire to work out our true salvation, that helps us
to go on to the attainment of the highest good of a really perfected
life. This idea of religious and moral self-culture is a compara-
tively later one in the history of all religions. Fear of punishment
precedes as well as helps the growth of the power of self-contrel;
and when, to this fear based on religion, the love of family-pride
and grateful devotion to the memory of departed ancestors are
added, then the impulse in favour of regulated virtue and ordered
morality becomes decidedly so strengthened as to make social life
noticeably pure and praiseworthy.

Now Arjuna summarises his views and says—
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45. Alas! alas! we have begun to commit a great
sin, since, out of the covetous desire to enjoy the
kingdom and (its) pleasures, we have undertaken to kill
our own kindred.

46. If the sons of Dhritarashtra would, with
weapons in their hands, kill me, who am not wielding
(any) weapons and am not inclined to retaliate,
that would be unto me productive of much greater
happiness.
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SANJAYA SAID:—

47. So saying, Arjuna, whose mind was distracted
through sorrow, threw aside his bow along with the
arrows, and sat down within the chariot.

So ends the first chapter, which is called Arjuna-vishada-yoga,
with this sadly desparate determination of Arjuna not to fight in
the war which was then at once to be begun. The very name
given to the chapter shows that in it the chief thing to be noted is the
great grief by which Arjuna bappened to be over-taken in the battle-
field just before the actual beginning of the war. Now, before we
commence the study of the second chapter, let me draw your
attention to a point which naturally comes out from the conclud-
ding part of the first chapter. Tonat point is whether, as some !
ignorant critics contend, Hinduism enjoins inactivity upon manand |
desires him to give up all his duties and responsibilities in society
and fly away from the stern battle-fields of life. We may see that,
when Arjuna was thus overcome by the feeling of misplaced mercy
in relation to his enemies, and declined to fight against them like
a true hero and warrior, S’ri»Kgishga. did not say to Arjuna that he
was acting rightly ; but on the other hand He earnestly endea-
voured to impress upsn the mind of Arjuna that he was in duty
bound to fight. Inleel S'ri-Kx;ishna, ultimately succeeded in con-
viacing the unwilling warrior that, through unselfish fighting alone,
he could do his duty in life and thereby accomplish much good unto
himself and unto the community of which he was a noteworthy
and responsible member.

Then how isit, that this idea, that the religion of the Hindus
teaches asceticism, renunciation and passivity, his gained any cur-
rency at all? In thereligious scriptures of the Hindus two different
paths of life are taught. One of these paths goes by the name of the
pravritti-marga, and the other by the name of the nivritti-marga.
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The first is the path of the active life of aggressive achievement,.
while the second is the path of renunciation and retirement. As a
matter of fact, in the early days of the orgaqigation‘of what is known
as the varnasrama-dharma in this country, every man was expected
to follow at' different times both these paths of life. At one
particular stage of his life he was called upon to follow the
pravritti-marga, and at another particular stage to follow the
nivritti-marga. As a brakhmacharin or Vadic student, and also as a
grihastha or householder, he was expected to follow the pravritti-
marga of action and of social obligations, as taught in the religious
law-books known as smritis. After having lived the life of the
student and the householder, and discharged well the onerous
responsibilities and obligations attaching to those two conditions of
life, and after having enjoyed all that is good and worthy in
life and having at the same time understoo1 the snares and pitfalls
of life as well as its numerous great privileges, the arcient Hindu
was called upon to retire from the world of action and achisve-
ment and to adopt the nivritii-marga or the path of renunciation.
Hence in the later stages of his life he had to renounce its privileges
and responsibilities and retire into the forest so as to spend the rest
of his life there in contemplation and complete peace, thinking of the
great problems of life and of the universe with the help of ths
experience that he had already gained as brahmacharin and as
grihasthe.  Such was the order of life planned of old in Hindu
society ; and out of it came naturally into existence a collection of
very valuable religious literature which laid greater stress upon retire-
ment and renunciation than upon the hard-fought achievements of
the life of action and endeavour. The life of aggressive achievements
came to be considered as inferior mainly on account of its snares and
pitfalls ; and the achievements themselves could not, in the life of
retirement, appear to be of avy real value in enabling one to obtain
the coveted salvation of the soul. The life of attachment is easier
for man than thelife of renunciation and nou-atta chment ; and this
comparative ease of the former kind of life has naturally raised the
value of the latter kind. Thus perbhaps arose the popular tempera.-
mentinclined to pay more respact and attention to retirement aad
renunciation than to achlevemen(; and action. Almost every one of
the 1mport;a.nt Upa,mshads ha.s some’ amount of thought du-ected to
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the t‘.eachmg that renunciation and - selflessness are better than
achievement and attachment. J

These two paths appear to be mutually contradictory, when
they are imperfectly understood. S’ri-Kgishx_m obviously taught the
Gita to Arjuna with the main object of pointing out to all those, that
care to know, how these two paths are not mutually contradictory,
how it is perfectly possible for men to be in the world and yet be not
of it. Indeed, if such a thing is possible, it becomes the duty of
every person, whether he is young or old, whether he is a follower
of the Hindu religion or of any other religion of righteousness, to
work to obtain command over the means by which it actually
becomes possible for men to live in the world this kind of unworldly
life. None of us can, if only we know our situation, afford to
misunderstand what the Gi(d teachesin respect of how' we ought
to conduct ourselves in life so as to be wall iz the world and at the
same time be not of it. There may perhaps be some, in whoss
case the unmixed adoption of the path of renunciation and ‘asceti-
cism is good and helpful for religious realisation. But with
the vast majority of men and women here, in whatsoever civilization
they may have been brought up, the path of renunciation is-seen
to be in itself difficult and unsuitable, even as the path of living
and labouring in society is found to be easier and more fitting.
Bat this path of living and doing should not tend to burden the
goul with such a weight of worldliness as will keep it pressed
down to the earth and make it impossible for it to aspire to rise at
all above the earthiness of the earth. In learning this lesson of living
in the world without becoming too worldly, we not oanly help on the
salvation of our own souls, but help on also the progress of civili-
zation towards that divine consummation which God has in His
wisdom ordained for mankind. The Gita is, therefore, a work the
study of which is incumbent upon the young and the old, upon the
learned and the unlearned, upon those who koow and believe as
well as upon those who do not know and do not yet believe. Indeed it
teaches one of the greatest lessons of life, the lesson of how we are
to strive and to labour incessantly and be at the same time altogether
unselfish so as to be freelv helpful to our own moral progress and to
the advancement of humanity.. That being so, let us not rashly
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misunderstand the purpose of this great and noble- philosophical
poem : but let us earnestly endeavour to know well how S’ri-Kljish't_la.
practically solves this greatest of all ethical problems koown to
man, the problem of reconciling well the life of active work and
achievement with the life of true renunciation and self-surrender.

There is one more point about which I wish to be permitted
to say a few words now. There are some who say that the Gita
does not seem to have formed a part of the original Mahabharaia,
and that it is in all probability a later interpolation. The
Mahabharata is undoubtedly a work which shows clear signs of
having grown in bulk by being added to from time to time; and it is
no easy thing to arrange with absolute certainty the various parts of
this massive epic in the chronological order of their introduction into
the body thereof. But the criticism that the Giia@ is an interpolation
is evidently intended to mean something more, namely, that its teach-
ings are t00 good to be genuinely Indian. One of the chief reasons
for holding that the Gita is an inberbolation is that such a long
philosophical discourse could not have been given to Arjuna in the
baitle-field just bafore the commencement of the great war. We
find it stated in the Mahabharate, that even after the teaching of the
Gita was over, Yudhishthira laid down his arms, removed his coat-
of-mail, and covering himseli with a cloth moved in silence towards
where the enemy’s army was, accompanied by his four brothers and
by {S’l_'i-Krishna,, went to Bhishma, Drona and other elderly leaders
on the opposite side, and sought from each of them permission to fight
in the war against him, which was accordingly given by all of them
along with their blessings in addition. Yudhbishthira then returned,
put on again his coat of mail, and took up the weapons of war.
Then it was that Bhishma challenged the army of the Pandavas to
fight, and the war actually commenced. Tnis behaviour of Yudhish-
thira ought to tell us how the magnanimously chivalrous rules of
war adopted in those days were such as made it impossible for
either of the fighting parties to aim a blow at the other, when the
men thereof were not yet fully prepared to fight. When such was
the case, there is really no reason why this long discourse, or even
a longer one, could not have besn given in the battle-field, in spite
of the great imminency of the war. Moreover, the idea that
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S'ri-Kg-ishi:m and Arjuna, when so near a great war, could not have
turned their minds to an ordered and earnest examination of the
philosophy of conduct is not at all convincing, in so far as the
situation here is concerned. They often speak of what is known as
death-bed conversion and death-bed repentance. What is really
meant by such things is that, when a man is fully in sight of death,
he realises, more readily than at other times, how important the
coming life after death is, and how he has to prepare himself at once
for that other life. The very imminence of the crisis is here responsi-
ble for the stimulation of the repentance and the production of the
conversion. There can surely bs no difficalty in our understanding
that Arjuna must have felt that he wasthen in a highly ecritical
situation in his life. That, in such a situation, he was prompted
to think seriously about the philosophy . of conduct, so as to
ascertain whether, by fighting in the war and inflicting death upon
S0 many men, he was not going to ruin his own destiny after death,
appears to me to be natural enough. Such is obviously the reason
why he shrank from at once rushing to fight, in spite of his know-
ledge that it was his dutv to fight as a warrior in the causeof truth
and justice and social welfare.

Again, it may be that the heraditarily contemplative character
of the Hinlu mind is also, to some extent, responsible for this kind
of discussion having arisen at such a moment. The mind which is
not hereditarily contemplative, might not, in such a grave crisis,
think of the future at all, but might simply impel its owner to do the
duty that lay nearest to his hand, irrespective of all consequences.
But the temperament which, by understanding the serious charac-
ter of an impending crisis, becomes contemplative and tries to
ascertain - what is right and wnat is wrong, before actually driving
the soldier on inso the battle-field and its bloody work, is generally
granted to be peculiarly Indian. If it be true that, in India. the
contemplative temperament has domioated her soldiers more than
the rash or reckless temperamant, then we have a particularly good
reason to say that the Gita is not at all an interpolation, in the
sense that its teachings are borrowed from elsehewre and incoherent-
ly introduced into the Mahabharata. Moreover, it is worth our
while to ask in this connection whether there is any strong internal

8
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evidence to hold that the Gita is in this [special sense an‘interpola-
tion. The only kind of crucial internal evidence which may
effectively be urged to prove, that the teaching given in the Gita is
not purely of Indian origin, is to show that it is not harmouniously
in agreement with the teaching conveyed by the Mahabhiarata as a
whole. I believe that it is impossible to prove any such disagree-
ment. On the other hand it is quite easy to demonstrate that the
Bhagavad-gita constitutes the very heart of the Mahabharata. In
the Mahabharata itself, in the fifth chapter of the Svargardhana-
parvan, there is a summary of the teaching of the Mahabharata
given in four $lokas; and it is said there that, after finishing the
composition of the Mahabharata, Vyasya, the author thereof, taught
his son Suka the gist of the whole epic thus :—
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“ Thousands of mothers and fathers, hundreds of sons and of
wives, who have all been lived with in the racarring life of reincar-
nation, are going ; and (such) others will also go (alike hereafter).
Day after day thousands of the sources of jov and hundreds of the
sources of fear overtake the foolish man, but not the wise man. With
uplifted arms I proclaim—and nobody listens to me—that wealth and
enjoyments are derived from dharma (i.e., the practice of virtue).
Why is it then that it is not followed ? Never should one, out of the
desire for enjoyment or out of fear or covetousness, give up dharma
—not even for the sake of one’s life. Dharma is eternal ; but pain
and pleasure are transient. The soul is eternal, but the reason

ol its being thus {in this embodied condition) is transient.”” Such
is the summary of the teaching intended to be conveyed by the
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Mahabharate as a whole; and vou will be able to realise, as we
proceed, how completely the Gitd is in good agreement . with all
the main lessons mentioned in this summary.

‘We are told, in the Git@ also, that we should not do anything
against dharma, even though it be with the object of saving our own
lives. The author of the Mahabhdraia does not mean that men should
give up all legitimate enjoyments in life and all worthy wealth well
acquired. Both enjoyment and wealth aire here pointed out by him
to be derivable from dharma, and to be legitimately acceptable when
8o derived. And the Gita also says that wealth and enjoyment so
derived are always worthy of acceptance. Kvery man is at liberty to
utilise honourably the opportunities of enjoyment which life affords
to him in greater or less abundance, provided those opportunities
come to him in accordance with a plan of life in which dharma is in
no way violated. Thus what the Gita teaches is fully in agreement
with what constitutes the essence of the Mahabharate, as summarised
by Vyasa. The contention that the Bhagavadgita is an interpolation
loses, therefore, much of its slily suggestive force. And to the man
who, in spite of this agreement, holds the Gitd to be an interpolation
and hence thinks that the operation of extraneous religious and moral
forces is clearly visible in the work, we have no other answer to give
than that this theory of interpolation is always more easily started
than disproved, and that in fact there is no scripture forming the
authoritative basis of any religion, which is not capable of being
eriticised as having many such important interpolations in it. T
bave read it stated that Christ's famous Sermon On The Mount is an
interpolation in the Bible ; and to those, who know how so much of
the attractiveness of the teachings of Jesus is dependent upon this
Sermon, the thinly veiled motive of iconoclastic destruction, which is
really hidden in this eriticism, becomes at once apparent. The Koran
and the Tripitaka are also frequently criticised in this same manuner
and with this same object in view. Accordingly, we have to remem-
ber that the intrinsic value of either the Bhagavadgita or the Sermon
On The Mount suffers in no way, even if it is taken to be such an
interpolation : and it is to this intrinsic value of the Gita that we
have really to turn our.attention as earnest and sincere studeats of
the pbilosophy of life and its divine consummation.
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The first chapter, the study of which we concluded last week,
is generally denoted, as you have been told, by the name of Arjuna-
vishada-yoga, which means that it is the chapter whersin sorrow
and sadness may be seen to have overtaken Arjuna. In the course
of the exposition of that chapter, I tried to point out to you the
anwholesome and unjustifiable character of Arjuna’s pity and grief
in the situation, although those feelings arose out of his sympathy
and love for his friends and relations. Then we dealt with one or
two extraneous questions not very immediately related to the con-
tents of the first chapter, and took into consideration cerbain criti-
cisms which are sometimes directed against the Bhagavadgita as a
whole. Now we pass on to the study of the teachings which are
contained in the second chapser. Ia this chapter S’ri-Ktjishr_la,
directly tells Arjuna that his sorrow aad pity are vulgar and un-
worthy. To prove this to the satisfaction of Arjuna, S'ri-Kgishr,la.
takes up the question of duty, as determined in relation to men’s
particular positions and responsiblities in life, which are in their
turn dependent upon the power and the fitness which each of them
possesses for serving the various ends of society and civilisation.
In dealing with this question of duty, S,TT-I{l;iShlle, as you may
presently see, begins his teaching with the exposition of the moment-
ous philosophical problem of the immortality of the soul. To many
people it may appear that this way of dealing with the question of
duty, in the peculiar situation in which Arjuna then was, is rather
strange, the strangeness consisting, not in that S'rl'-Kz_'islma. was
wrong in going thus to the very root of the matter, but in that the
doctrine of the immortality of the soul, whieh is introduced in this
place to justify the destruction of life in war, is apt to lead most
ordinary people to wrong conclusions regarding the obligatoriness of
the virtue of humanity in relation to duty. :Oae of such conclusions
is that, if killing in war is justifiable on the ground that the souls
of those who are killed thersin are immortal, then even murder may,
on that same ground, be equally capable of justification. I point
oub, this objection to you now, so that, when the proper ime
comes, (see lecture viii), we may bs prepared to meet it and to
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understand how érl‘-Kl;ishna, in dealing with the question of conduct
and duty, is right in going at once to the very foundation of all
enduring ethics. Before beginning to expound, with all His
suthority, the true philosophy of conduct in earnest, éri-Krisbna once
again appeals to Arjuna’s spirit of chivalry and sense of honour.
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SANJAYA SAID :—
1. To him, who was thus overpowered by pity,

whose eyes were tearful and disturbed, and who was so
sorry, Krishna spoke this speech (that follows).

SRI.KRISHNA SAID :—

2. O Arjuna, why has this unworthy weakness,
which is loved by those who are ignoble, which prevents
one from going to Svarga, and which gives rise to dis-
grace, (why has this weakness) come upon you in this
trying situation ?

3. Do not get into unmanliness, O Arjuna! That
is not worthy in your case. Cast off the vulgar weak-
ness of the heart and arise, O chastiser of enemies !

Observe how Sri-Krishna still continues appealing to the nobler
sentiments and emotions of Arjuna as a great prince and a heroic
warrior. It is indeed through cultured emotions and sentiments
that men and women are spontaneously led along the noble path of
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high character and true benevolence ; and when a fervent appeal to
the higher sentiments of a chivalrous man of honour fails in evoking
respounse, it cannot but mean that the inner moral conflict, caused by
the econscience in his heart, is too strong to be easily overcome. Svarga
is the heaven of Indra and the other Védic gods, and is at the same
time the Valhala of Indian heross. To die in battle heroically has
hence been conceived to be capable of elevating one almost to the level
of the gods. Even the glory of a grand divine ascent to Svarga
could not enable Arjuna to get over the deprassion caused in him by
his misconceived and mis-directed pity and sadness.
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ARJUNA SAID:—

4. O Krishna, how can I, in battle, attack with
arrows Bhishma and Drona, both of whom deserve to
be worshipped (by me), O destroyer of enemies ?

Here let me draw your attention to a slight change in the
attitude of Arjuna. Having understood that éri-Krishr,m was nob
willing to allow him to go on in such a state of mental weakness and
despondency, Arjuna now places before S,ri-KI_'iShna, not the harm
of killing bis own kindred, nor the possibility of sin accruing to him
from such a deed of destruction, nor again the fear of causing varna-
sankara, but the infamy of having to kill Bhishma and Drona, who
truly deserve worship and honour at his hands. Arjuna apparently
thought that, if not out of respect for his contention regarding the
harmfulness and irutility of the destruction of life to be dealt out in
the war, at least out of regard for the feeling of reverence which he
was bound to show to elders and teachers, S’ri-Krishga. might allow
him to withdraw from doing this undesirable and unattractive duty of
slaughter in the great war. éri-Krishga’s appeal to Arjuna’s sentiment
of chivalry, to his heroism and love of glory was thus met by him by
a similar appsal to another sentiment which is no less potent. And
in condemnation of the irreverent slaughter of those who deserved
to be worshipped and honoured, ‘he said further—
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5. Indeed, for the sake of not having killed (these)
honoured elders, even to eat of the food of beggary is
preferable here in this world. But after killing (these)
elders, who, however, are attached to wealth, I shall
-verily have to enjoy here (only) such enjoyments as are
well dipped in blood.

6. We do not know which of us is the stronger,
whether we shall win or they shall conquer us. Those
very sons of Dhritarashtra, after killing whom we may
have no desire to live (at all), stand firmly in front of
us (ready for the battle).

7. I, with (my very) nature impaired by the fault
of weakness (in will and heart), and greatly perplexed
in mind in respect of the duty (to be done), entreat
you. Tell me with certainty that which shall be good
(for me to do). I am your disciple ; command me, who
have come unto you (for guidance).

8. Surely, I do not see what can, even afterI
obtain on earth a kingdom free from enemies and laden
with abundance, and (obtain) also the supreme rulership
over the gods (themselves), possibly drive away this
grief of mine, which is drying up (all my) senses.
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In this- manner Arjuna slowly survendered himself to Sri-
Krishna, and asked Him to teach him what was right and to guide
himin the performance of the dity he then had todo. From this it
is evident that the protest of égi-Ktishgm against Arjuna’s weakness
did finally teli upon him effectively. ‘‘ My nature”, Arjuna seems to
say in fack, “has become c’lquded with the error due to my mental
weakness ; and baving my mind unsettled owing to my inability to
make out what the right thing is.for me to do in this trying situation,
I ask you to teach me my dut:._v and to show me the way to doit .
When he thus granted that his nature had become clouded with the
error due to his mental weakness, he was to a certain exteat willing
to own that the conduct, which he proposed to himself, and his then
determination to withdraw from the battle-field were not quite appro-
ptiate. The reason why his mind became clouded with the error of
weakness is that it was dharma sammudha, that is, perplexed as to
what duty was. You know they often speak in Sanskrit of dharma-
sankaia or conflict of duties ; and Arjuna now felt that he had to face
a conflict of duties in a trying situation. To that conflict he naturally
drew S,ri-Kgishna's attention. It must be unnecessary to point out to
you that the man who is troubled by a cooflict of duties is morally
very different from the man who wauntonly ignores his duties. The
former is both earnest and sincere, while the latter is indeed neither.
Arjuna here says that he is S’ri-Kt;ishna’s disciple, and that he
surrenders himself unto Him to receive teaching and guidance at
His hands. It has been the traditional practice of teachers in this
country to declare that true discipleship consists in the diseciple's
serious earnestness to know what dharmae is, and also in his firm
and sincere conviction that, till he koows that, he cannot be happy
and cannot have peace. True discipleship further consists in the
disciple surrendering himself unto his gurw, so as to place himself
freely at his disposal and command. The disciple ‘is expected to be
pliable like clay in the hands of the potter, so that the master may
make of him anything which appaars to him to be good and at the
same time just and beautiful. If, however; a disciple offers, even
though unconsciously, any unnatural resistance to the influence-of
the guru on his mind, then the teaching bestowed on such a dis_ciplé
cannot be assuredly productive of the best results. In such a resist-
ancn there is even a more serious aanger, in that it tends to make
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the diseiple suspicious and hypercritical. When the relation of the
disciple to the teacher is of a distrustful and intractable character
then, even though the teacher happens to be good as well as great
and wise, it is hard for him to exercise the needed influence and
confer the required illumination on ‘the mind of the disciple. It is
therefore rightly insisted that the mental attitude--of the disciple
should more generally be that of the learner than that of ﬁhe critie.

By this it is not, of course, meant that the disciple should not, i
his. relations with the teacher, exercise his own reason.and power
of thougkt and judgment. We shall see, as we go on, how Arjuna
puts questions to S’ri-Kxishr;a, very frequently, and how He, time
after time, replies calmly to Arjuna's questions, and how, after the
whole teaching of the Gita is over, S’ri-Klgishna calls upon. Arjuna
to consider well all that he was taught and then to do his duty
aright in the light of his own judgment. From this we have to learn
that it is not the surrender of the reasoning power that is expected
of a disciple, but it is the putting aside of that unwholesome
attitude of mind which is recalcitrant or unimpressionably hard
and hypercritical., Reverence for the teacher is therefore a very
highly valuable quality in the life of the.disciple who is true
and worthy ; it adds to the efficacy of the educating power of the
teacher, and helps on the progress of the disciple.in the attainment
of suech self-knowledge and self-discipline as will enable him to
know his duty aright and also-to do it always-well. The freedom,
which the ideal teacher bas to bestow upon the ideal disciple. to
exercise his own judgment, cannot at all be curtailed without weak-
ening thereby the disciple’s sense of his own responsibility to know
the truth and to do the right., It is further worthy of note here
that, even after declaring himself to be the dlsclple of Srl Krishpa
and pla.cmg himself at His dlsposal for guidance, Arjuna again gives.
expression to his own conviction that it is not good for him to
fight in the war. This means that he does not surrender his
individuality alogether in becoming a disciple. Ordinarily, if one
has specially strong convictions, one finds it hard to be at the
game time ready to learn also. But, as we have seen, the truly
ideal diseiple has to combine well within himself real strength of
conviction with an open readiness to learn. Such a combination
of qualities is distinotly noticeable here in relation to Arjuna; and

9
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that is why he is so often looked upon as the type of an ideal
diseiple. ' '
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SANJAYA SAID:—

9. Arjuna, the chastiser of foes, having thus
spoken to Krishna, declared to Krishna—*1I will not
fight "—and (then) became surprisingly silent.

After baving placed himself as a disciple at the disposal of
éri-Kl;ishm., Arjung grew increasingly emphatic in his own deter-
mination, and szid— “ I will not fight . Then, after saying so, he
became wonderfully silent. What is the meaning of this? In this
déclaration and in the silence following it, we may clearly see the
strength of his conviction as also the proof of his having placed him- °
self freely at the disposal of él‘f-KI:iShI_l&. He made it thus evi-
dent to Sri-Krishna that he was dstermined not to fight, and that
hé was at the same time earnestly willing fo listen to whatever
wise teaching S'ri-Kxishga. might give him for his guidance.
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w10, (Then), O descendant of Bharata, Krishna,
as if smilingly, addressed to him (Arjuna), who was
-feéling so sorry between the two armies, these (follow-
ing) words.

" Why did S’ri-Krishga smile in such & serious situation ? When
a- disciple appeals pathetically and in an aggressively assertive
maaner for help and guidance at the hands of his teacher, then the
very assertiveness of the disciple is surely calculated to provoke a
srmle. If we understand how -Arjuna is so assertive in spite of hig
imperfect knowledge, and how at the same time he is also willing to .
learn, we cannot fail to make out that the smile of éri-Kl;ishr,m is ,
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perfectly natural and highly significant. Indeed such a smile will -
be the more marked, the greater theé good temper of the, .teacher.:.
Good temper on the part of the teacher is always of .value in makiug: .
his teaching really tell well. If the teacher is easily irritated by the.,
assertive ignorance of the disciple, who has yet to learn much, then:.,
invariably such a teacher becomes repulsive, and the heart of the
disciple will not open out freely  to him; and then- it naturally -
becomes almost impossible for the teacher to introduce anything of
value into it. Such a relation between the teacher and the tanght is
sure to be fruitless and abortive. S'ri-Kr_ishr_m obviously knew the |
great importance of what He had to teach to all persons of all ecoun-. ;
tries and ages through Arjuna; and He did not therefore want to
imperil the immedtate acceptability of His teaching by weakening
the receptive mood and learning capacity of His then disciple Arjuna
inany manner. The reason: why S'ri-Kxjishl,la, smiled is evideuatly to,
have the heart of Arjuna as widely open as possible to receive -His.
momentously important teachings. We may further remember -hero
that this smile of His ecould not have been altogether norelated to
the ridiculousness of Arjuna’s cocksure ignorance.
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SRI KRISHNA SAID:— ed A Sl

11. You are sorrowing for those who do not de-
serve to be sorrowed for ; and you utter the mtlona,hst,m
arguments (of the wiseling).” Really wise and learned.
persons do not feel sorry either for those whq,sc;.li'ves
are lost or for those whose hves are 1ot lost

With this. sloka commences Sn Krishna's high and :pl{gbty
endeavout to teach the philosophy of conduct to An)una. .and hem
at the very commencement of this tea.chmg, it may well be asked’
why there need be sorrow in relation to those who' have hot tosds
their lives. There are schools of philosophy: in  whigh it.is ‘held
that not to be born is the best lot, and that theinext best is to dig:
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aslBoonsas ona may. But:apart from fhese .'s'chools of pessimistie
philosophy,. we often. find that, in:the life of many men here:éon
~earth, there avise.so many opportunities for suffering and for sorrow- .
ing: © You may remember howin that summary of the Mahabharaia,
which I .quoted to you in our last class, it is declared . that -
thousands of opportunities fbrAjoy and hundreds of opportunities for
fear and sorrow burn-up in the-life: of the fool day after day, but -
that they do not so turn up-in the life-of the wise -man. It cannot
be denied that in 1life there is often room enough for suffering and for
SOIEOW. * Livihg is; moreover, in itself a great responsibility ; and
bearing well the burden: of life, as it is commonly said, is never a light
affair. The trials that come upon individuals, when they endeav-
our to bear their burden of life aright, are very -often exacting, if not
overwhelming. Therefore, even in relation to those, who have not
lost theirlives, there may be ample scope for feeling sorry. Neverthe-
Jess, the wise man ought never to feel sorry either for the living
or for the dead. - The idea - is that, since, as taught distinetly in the
Mahabhirate, the-soul is immortal, immaterial and real, while the
body, within which the soul is encased, and all the feelings of pleasure-
and pain, of sorrow and of joy, are all unreal sand transient, the
wise man ought not to care much for these transient unrealities in
the conduct of his own life.. Such is the.real meaning of this sloka.
Tf the sons of Dhritarashtra are killed, what does it mean? It
means that the souls, which are now embodied as the sons of Dhri-
tarashbra, becomse, thereby, separated from their present bodies, and
that, when they become so separateéd, they suffer nothing in the
way of real or seriou¥ loss, for which it is worthy on the part of a
wise man to feel gorry. That this is the meaning conveyed here is
Jbrought out mipee distinctly in the following {l6kas.
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12. Ik nﬁevef"was when I was not, nor (when) you
and:all these kings (were not) ; and surely it is not that
a.l} of ug shall not be hereafter.

“Observe well what this statement means. It clearly amounts
to saying that-in the past there was no time when we were not,.
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and that in the future: there will be‘no time when ‘we sball not be.
‘That we are now requires no’demonstration. But it is not 80 easy
to ‘realise that we were always in>the past or that we: shall de
always in the future, This. statement can be true of-ug:only-if we
are immortal and eternal. © That we have always been in tha past,
even as we are in the present, and that similarly we ghall always be
in the future, can, [therefore, hold true only in velation $o'that,
which, being other than our body; constitutes the :very:etsenee of
our existence ; for the :bady is subject; to .birth, growth.”decay and
.death.,, Such an essential something is here in the. next dloka dp-
clared to exist in us. po 0
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13., In. whatsoever manner the embodied (souly
has childhood, youth and old age in relation to this
(present) body, in that same manmer does_ it obtain
another body. The brave man does not become faint-
bearted thereat. Y

The dehin is the embodied soul conceived to be the owner of
the body. Tno relation to the body owned by the ‘erhbodied soul,
alterations in' condition are actually obsérved to také place; isuch as
childhood, youth and old age:; - These changes in conditioff occur only
in relation tothe body, but not in relation to - what ‘constitutes - the
goul within the body. In so far as the soul within the bedy is-con-
cerned, it remains the same unaltered being from the very beginning
to the very end of every ove of its embodied states of exi'sténcé, such
things as childhood, vouth and old age being not ‘at‘all cordeeiv-
able in relation to the soul. The passage of the embodlments of
the embodied soul from condition to condition is qulte cothmon and
perfectly natural; and we are now called upon here to undeistsan_d
that the passage of the embodied soul' from one éml)qﬂiment to
another is also equally natural. ‘Tf, while all this vatiation in thd
condition of the embodiment is going on, the unity of the sodl 'cah
and does remain ‘unmaired, then why may ‘not this same unity &f
the soul éontintie to bé unmiarred even ‘when the soul passes frofn
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.one embodiment to another? This ig a question to which it is
-raally: not easy to give.anything like a completely convineing answer.
'.«Né;'verhlleless,—&fr{ﬁa' q Q@ﬁl‘.«ébhe brave man does not feel faint-
heafrtéd thereat. The: really- brave man, who has succeeded in
. knowing the truth relating to the immortality of the soul and its
senduring reality, caunot feel. baffled in facing this problem of the
«soul’s'reincarnation. Only he would feel bafiled in facing this pro-
blem of the soul's reincarnation—he, who thinks that, with the
death ofthe body, there is the death of the soul also. How closely
the doctrine of the immortality of the soul is connected with the
problem of its re-incarnation, it is always well to bear in mind. To
believe in the immortality of the soul and to deny at the same time
its reincarnation ré(iﬁires. as I understand, a much stronger effort of
blind faith than.of clear reason. To know that the soul is essentially
real and different from the body is to know that it is immutable and
‘immorﬁal; and to know that it is immortal is at least to know that
’it is neither impossible nor unnatural for it to become re-incarnated.
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14. Those things, which give rise to (the sensa-
tions of) heat and cold and to (the feelings of) pain and
-pleasure, are, however, of limited contact (in relation to
the soul); being transient, they are characterised by
coming and going. Bear them with firmness, O
Arjuna !

‘The embodiment of the soul is here conceived to be in contact
with the- soul; and it is this contact, which makes the embodiment
the means by which the sensations of heat and cold and the
feelings of pain and pleasure are all experienced by the soul.
.Since that which gives rise to these feelings and sensations
is nob constant and eternal, and since whatever is not constant and
aternal is not real, the embodiment which happens to be the reason
of our feelings and sensations is not real. Therefore, we have
;patiently and firmly to put up with these experiences as they come,
,and ought not to make pain and pleasure the criteria of our conduct
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in life. This is, in the philosophy of conduct which S'm‘-Kr;ishnal
has ‘taught us, ‘a noteworthy point of importance. From  very
ancient times in this country there have been atheistic -secularists
known as Charvakas, who have held the opinion, like certain well-
known modern thinkers of their type, that pain and pleasure alone
ought to be the ultimate criteria of conduct. According to this
view, whatever is pleasant has to be good, and whatever is painful
has to be bad. This, of course, is not the ethical position adopted.
in the philosophy of Hinduism.
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15. That brave man whom, O chief among men,
these (limited material contacts) do not afflict, and to
whom pain and pleasure are alike,—he becomes fitted
for immortality.

Here is another point worthy of note. We have already been
told that you and I and every one else are all eternal. But, then,
what is the meanicg of the statement that only he is fit to attain
immortality, who is brave enough to diseard pleasure and pain as
the criteria of conduct and to be altogether unmoved by them ? The
soul, in its own nature, is immortal ; but, owing to what is known
a8 karma, it becomes associated with a body, and, in consequence,
subject to the influencs of those transient material contacts which
give rise to pleasure aud pain. It is owing to this association with
the body that the soul, which is embodied therein, is often mistaken
to be born -and to die. . This mistaken apprehension of the-soul,
owing to which it seems to be subject to birth and growth and decay
and death, is hence entirely caused by its association with the-
material body: and therefore it is ‘only when this association ie
severed, that it becomes possible for the soul to be seen in its own
essential nature, unpolluted by the contact of anything which is of
a completely contrary character. It is such a full freedom of the
soul from the limiting influences of the material body, that is here
denoted by the term amritatva, which I have translated as
‘ immortality ’. The soul which is essentially immortal can well
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realise. its. own immortality, only when mortality ceases to touch
it altogefher even as an extraneous and accidental attribute;; More-
over, we are told here by imvlication, as I have indicated already,
the reason why the soul gets into a material embodiment at all, If
we know how the soul becomes free from the limiting 'conditions
of a material embodiment, it ought to be logically easy:for us %o
learn through inference how it is that it gets into such an embodi-
ment at all. They say that contrarv causes necessarily produce con-
trary effects. If to command such an eguanimity of mwind, as
makes one be freefrom pain and pleasure and their motive power
in relation to action, happens to be the means by which the soul is
liberated from its material imprisonment, then it follows naturally
that our proneness to be agitated by those pleasures and pains,
which result from the transient contact of the material embodiment
with the immaterial soul, must be the cause that imposes the
limitations of the embodiment upon the unlimited soul.

I draw your attention in this manner to this question of the
bondage of the soul, which is only thsa other side of the question of
its immortality, with the object of pointing out to you that, in ea-
deavouring to convinee Arjuna that there is nothing ssriously
wrong in his having to fisht ia the war and kill tha enemies, Sri-
Krishna does not at all base his argument exclusively on the im-
mortality of tha soul. The truth of the immortalisy of the soul is
indead one of the basie principles on which His philosophy of conduect
is made to rest. But it is only one of them ; for we have to under-
stand that S’ri-Kl;ishr_xa. clearly meant to teach Arjuna that the reason
why our soul, which is in itself immaterial and immorsal, continues
‘t0 be subjeet to the limitations of a material embodiment, which is
mutable and mortal, consists in our placing ourselves at the digposal
of the effects of those material contacts, which the soul has come %o
experience in consequence of its very association with such an embodi:
ment; When a man fréely places himself at the disposal of the tend-
-encies arising from these material contacts, then the bondage of his
soul in matter is confirmed, continued and strengthened. When, how-
ever, he so lives. his life that the pains and pleasnres, resulting from
the contact of his:soul 'with the material:body, do not at all trouble
him and that he throughoup exhibits the needed power of will and
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strength of character to look upen all pains and pleasures with
equal indifference, then it is that the bondage of his soul may be
effectively terminated. In brief, we have to know that the ‘soul is
eternal, real and immaterial, that the limiting eonditions which its
material embodiment imposes upon it are transient, unessential
and changing, and that it is in the power of the soul either to allow
this material bondage to go on or to make it cease altogether.
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16. That, which is not, has no existence ; that,
which is, has nonon:existence. The final truth regard-
ing both of these is "seen by those who bave seen the
reality. ' T

In this §l6ka the contrast betweeu the transient, unessential
and ehanging character of material conditions, and the eternal, real
and immutable characfer of the soul is most clearly -brought out. ‘It
looks like a truism to say that that, which is not, does not exist, and
that that, which is, is not non-existent. The intention here is chiefly
that of contrasting the soul, which is real and unchanging and
therefore truly existent, with its material 'embodiment, which is
mutable and unessensial and therefore mnon-existent. In other
words, what is not real cannot endure, in the manner in which that
which is real can endure ; the soul is real in itself and therefore
.endures, while the body is unessential in "relation to the soul and
thereiore cannot endure like it. This idea may also be expressed in
another manner thus:=~The body does not endure, and therefore
it is unreal and unessénfial in relation to:the soul; but the soul
itself endures, and therefore it is both real and essential. We are
told here that that is how wise  men understand the truth of
things and discern the ultimate nature of reality and ubreality.
The next $loka deals with another:important aspect of the nature
of the soul and its relation to matter, an aspect which requires
gséme amount:of careful thoughit before it can be completely compre:
bended. - Let us, therelore, -postpone its consideration-to our mext
.class. i i :

1
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You know already how S’ri-Kx_'ishna began in earnest to meet
the objections of Arjuna to fight in the great war with the enuncia-
tion of the important philosophical doctrine of the immortality and
eternity of the soule The doctrine of the immortality of the soul
asserts the unchanging reality of the soul as distinet from the
mutability of matter, and thus postulates by implication the imma-
teriality of the soul. In the portion of the Gitd, which we have to
study to-day, éri-Kx;ishna. particularly deals with the immaterial-
ity and immutability of the soul. Now it is with this $loka that we
begin our work to-day :(—
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17. Do you, however, know that that, by which the
whole of this (universe) is pervaded, is indestructible.
No one is capable of causing the destruction of this,
which is (so) indestructible.

Notice that in this $l6ka there are two things mentioned—the
whole of the universe, and something else which is said to bervade
it. Notice also that indestructibility is given as the attribute of
that which pervades, while that which is pervaded is conceived to be
destructible. What is meant by destruction here is not annihilation ;
it is not the conversion of an existing something into a non-existing
nothing. The idea of destruction, in so far as destructible material
things are concerned, implies nothing more than mere mutation or
a marked change from condition to condition. This conception
regarding the natura of the destruction of material bodies is borne
out by modern science also, as you must be well aware of. One of
the cardinal doctrines underlying modern physical science is what
is known as the doctrine of the conservation of matter or of the
indestructibility of matter. It means that matter, as matter, can
never be converted into no-matter. In other words, you can only
modify the conditions in which matter exists, but you can never
destroy it or annihilate it into no-matter. If that doctrine of
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modern science is well kept in mind, there can indeed be no difficulty
in understanding what the GFitdé means here. Destruction and death
in relation to all embodied entities simply means mutation in
condition in regard to their material embodiments. Now, as
between the pervader and the pervaded, the pervaded is destructible,
inasmuch as it is capable of undergoing mutation, while the
pervader is incapable of undergoing mutation and is therefore indes-
tructible.

Is the whole universe really pervaded by the soul ? Ahd, if
80, is that soul one or many ? You know that these questions-are
of very great importance in philosophy. Here it is distinetly stated
that the whole universe is pervaded by the soul; and it is worthy
of note that the words avinasin and avyaya, as referring to the
indestructible pervader, are used in the singular number. . That
they are used in the singular number need not, however, necessarily
imply that what pervades the whole universe is only a single soul.
Such an inference does not seem to be inevitable in the context.
For, in one of the $lokas, which we studied in our last class, Arjuna
was told that there was no time wheun he and S’rf-KL;isbr_m and all
the other princes and men assembled there for the war were not,
and that there would be no time in future when all these might not
be. In this context the plural number is used, and a clear dis-
tinction is made between you and I and others ; and the natural
inforence that one may draw from it is that a plurality of souls is
there intended to be postulated, Those who adopt the advaita or
the monistic interpretation of the Vadanta in this country, and
according to whom there is no plurality of souls in reality, urge
that the plural use of the words in this context is not intended to
signify a plurality of souls in reality. If the plural use of the
berms signifying souls in embodiment need not always represent
a plurality of souls in essential reality, the singular use of avinasin
and avyaya in this $loka, which we are now trying to interpret,
need not also in an exactly similar manner indicate the unity of
the pervading soul. If we further understand that, in Sanskrit,
there is tho use of what is called the jdtyekavachana, according
to which the whole of a collection of things of the same kind
may be expressed by means of a singular noun, then the singular
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use of words denoting the soul may very well imply a plurality
of souls in certain contexts, such a8 the one, now under consider-
. -ation. Therefore, whether the G7td upholds the one position of
thought or the other in this respect, it” i$'not pessible to determine
definitely from considerations like these. Interpretation alone is
not certainly adequate to settle this great question of psyche-
logical research and philosophie enquiry.

In considering how the whole universe may be pervaded by the
soul, we are naturally prompted to ascertain how far it is possible
for even ' dead ' matter to be possessed of consciousness. If :the
whole universe is pervaded by the soul, then it is e{ridenbly neces-
sary that the universe must be throbbing everywhere with life and
be throughout characterised by consciousness. So far as modern re-
search has been abls to ascertain the truth about this, we cannot say
that the universe is not so throbbing with life and is not manifest-
ing consciousness in all its parts. ¥ have stated this ‘position of
modern science advisedly in this negative manner, because I do not
believe that it has bean as yet conclusively demonstrated by modern
science that the whole universe is redlly infilled with consciousness.
However, there is really much ‘less like proof to show that the
universe is not so infilled with consciousness. Professor J. C. Bose
has distinctly demonstrated that it is not only organi¢, living
mabter which responds to eleciric stimulation, but that what we
have been considering till now to be dead matter is also capable of
responding similarly to such stimulation. Metals, for instaunce,
respond ‘to such a stimulation; and what is remarkable heré is that
the manner in which mebals respond to electric stimulation is
éxacsly the same as that in which living organic matter responds
to i6. And more wonderful than even this is that, just as, by the
operation of poisons, the power of living organic matter to respond
40 electric ssimulation is killed, so also is the power of ‘dead’
metals to respond to such a stimulation .seen to be killed by the
operation of the same poisons. ‘What is the meaning of this experi-
_mental result ? I remember having read, at the time when the
rresult of Professor Bose’s researches was published, a ¢riticism in one
of our Madras ﬁiﬂ‘!m——wmth obviously wanted to belittle the
value of his work and distovery— to the effect that it tended to
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give a kind of scientific support to ‘pantheism. We Hindus certainly
need not be afraid of any such tendency. If scientific ‘investigation,
conducted according to the strict canons of scientific method, gives
rise to such results as will compel us to believe in pantheism, then
by all means we. will aceept pantheism. By so doing we in no way
endanger our historic religious life or our immemorial sacred insti-
tutions. I am sure people in India are not so very much in dread
of pantheism, as others elsewhere are known to be, particularly
when its chances to prove true happen to improve in value. I do
not mean to say that the result of the investigations conducted by
Professor Bose has conclusively established the pantheistic concep--
tion of the universe to be the only true conception. But what I
mean to point out is that our conception of what constitues life, that
ig, of what distinguishes living and conscious beings from inert non-
living beings, must either be modified, or we must grant that even
‘ dead ' matter is in fact alive and conscious. Till now physiologists
were largely under the impression that living organisms alone res-
ponded to external stimulation. Professor Bose's researches either
lead us to the conclusion that metals and other such ‘ dead ’ inorganic
bodies are also alive and conscious, or they compel us to find out
gsome other test of what it is that essentially constitutes life, and
how it is that we should distinguish conscious life from unconscious
no-life. * What there is in store for man in the yet undisclosed future of
scientific enquiry, it is ‘not possible for anybody to prophesy.
However, it is fully worthy of note that we have been enabled to
see that there is a certain something resembling consciousness,
which bridges in a marked manner the apparent gulf between
‘living’ and ' non-living ' matter.

Moreover, the physical analysis of the universe gives us ulti-
mately matter and energy .and space and time, as the elements
thereof, while-its psychological analysis gives us ultimately the ego
and the non-ego or the subject and the object as its constituent
parts. The subjective world is known in Sanskrit as asmatprapaicha
or pratyakprapaiicha, and the objective world is known as yushmat-
prapaiicha or parakprapaiicha. Evidently the physicist’s analysis
of the universe takes only the objective world into consideration,
and the subjective world is not at all dealt with therein. Thereforo
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there is a something ‘else which the psychologist gives us over and
above what the physicist does, and which also we have to take into
account. This other something, the inner ““ ego * of the psychologist,
may hence be seen to be certainly other than all that is to be found
in the ouber analysis of the univarse by the physicist. According to
Sanskrit psychologists the ahampadartha is chaitanyasvaripa.
That is, they maintain that the egois essentially of the nature of
consciousness. It is ajada or non-iner, and, therefore, svayam-
prakisa or self-luminous. It is indeed this principle of conseci-
ousness which really constitutes the basis of the subjective world
of the psychologist. This principle of consciousness, this basis of
the "I in each of us, is after all what is conceived here to be
the root-reality of the soul. By and by we shall learn further
defails regarding the characteristics of the soul. The Giia enables
us to see how the reality of the soul may be tested by certain
psychological experiments specially devised for that purpose, and
also how the analysis of the functions of human consciousness
necessarily leads to the postulation of the soul. But, in the mean-
while, it is of great importance for us to know that what is meant
by soul is not in essence anything far different from this principle of
consciousness. In fact it must be this principle of consciousness,
which is here, in the $l6ka under consideration, declared to pervade
the whole universe. Youknow that there are schools of philosophy,
which endeavour to prove either that consciousness is a product of
matter and energy or that matter and energy are themselves products
of consciousness. But it is not in any way necessary for us to
reduce either matter into consciousness or consciousness into matter,
80 long as it is impossible to arrive at such a reduction in a perfectly -
scientific and logically satisfactory manner. Accordingly, we are
bound to consider matter and consciousness to be essentially different
entities, although they are always in close association with each
other, éin the same manner in which we look upon matter and
energy as being distinet from each other, even though they are always
in mutual association. Hence we have to come to the econclusion
that the principle of consciousness is different from matter and
energy, that, in spite of this diffefence,~it is in universal association
with matter, and that this universality of the association of consei-
ousness with matter does not in dny manner imply that they are



HINDU PHILOSOPHY OF ‘CONDUCT! LEC. V. 179

-essentially identical. Therefore, this idea that-the whole of the \ini-
verse is pervaded by consciousness cannot be éa)sil'y rejected by any
one as being insupportable or unscientific. If;in this manner, the
idea of the universal pervasion of conéciousneéé'hhﬁpens to be satis-
factorily maintainable, the next question that naturally arises is one
to which I have already alluded, namely, whether this principle of
consciousness which pervades the universe is really one in being, or’
whether it consists of a muftiplicity of separate but éss’entially gimilar
gouls, through whose pervasion the universe may ﬁell be coneeived as
being pervaded throughout by the principle of consciousness. But
we need not enter into an examination of this question as it has no
direct bearing on the context which we are now studying, and as
also it has given rise to strong sectarian differences of opinion
among our leading religious thinkers and teachers. In fact it is the
difference between the pervader and the pervaded which is intended
to be explained in this §l6ka; and we have been told that we can
distinguish the pervader from the pervaded by knowing that, of these
two, the pervader alone is immutable and indestructible. Who,
indeed, can destroy the indestructible? When the essential reality
of all living beings is thus by nature indesﬁructible, surely death ecan
never mean anything like the annihilation of the appointed destiny
of the soul.
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18. These bodies of the eternal embodied (soul),,
which is imperishable and immeasurable, have (all) been
declared to be finite : do you therefore fight, O descend-
ant of Bharata! |

The word $aririn, like déhin, means the owner of the:body;
which owner is, as you know, the soul or the indwelling ego-ised
prineiple of consciousness. This owner of the body is bere econceived
%0 have been in possession of many bodies one after another,
which have all been. finite and subjeet ‘to the process of inevitably
.coming to an end, while their owner has not been finite like
+hem but has always. been unchangeable and eternal. This owner
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is also immeasurable, or, in other , words, 'he is not ecapable of
being comprehended fully and definitely by our intelligence. The
dlstmctxon between the soul and the body is not merely that
the soul pervades the body, while the body is pervaded by the soul ;
but the soul is further to be understood as bsing indestructible,
eternal, and unmeasurable. ThlS knowledge of the essential difference
between the body and the soul is spoken of in Sanskrit as dehatmavi-
veka ; and it cannot be hard to see how, without it, it is quite impossi~
ble to establish by due demounstration the immortality of the soul.
There is another point in this $l6ka to which I have to draw your
attention ; and that is in reference to the injunction—tasmadyud-
dhyasva—"* do you therefore fight . From this therefore found here,
one may draw the conclusion that éri-Krishna. tried to induce
Arjuna to fight in the war, basing the whole of his argument on
this single question of the immortality of the soul. That conclusion
would be true, if this §loka really gave us the full and final statement
of the argument urged- by Sri-Krishna to induce this unwilling
warrior to fight. Bus, as we know, the argument is not concluded
here, but is continued still further. Conseguently, as almost all
our commentators on the Gitd point out, the therefore here is nob
intended to denotfie the culmination of the whole argument ; it only
points out that one step in the argument has been fairly brought to
a close. After thus establishing the distinction between the body
and the soul, S'ri-Kw;ishna, proceeds to describe the characteristics of
the soul more fully:—
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19. Whoever understands this (soul) to be the
killer, and whoever thinks it to be the killed, both of
them do not know (the truth); it does not kill, ‘nor is
(it) killed.

Part of this $loka tells us that the act of killing, of which the
body alone is the object, has also the body for its agent but not the
soul: To see well the truth of this statement, we have to under- -
stand the following chain of reasoning. The soulis, in its essential <
nature, immortal and immutable. Nevertheless, it is in association
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-évith mortal and mutable matter. This dssociation is due to what
is commonly called the karma of the embodied soul, arising from the
activities of its previous conditions of incarnated life. That the soul
has had other bodies at other times to dwell in, is thus made to he
responsible for its present association with matter ; and this associ-
ation may also go on in its coming conditions of reincarnation
4.)wing to the karma produced by its present and past lives. Where
the past lives are responsible for the present one, and this as well as
the past lives are in their turn responsible for future ones, we
clearly bave a chain of causes which is both beginningless and
endless. Therefors, the question remains unanswered as to why
it is that the soul first came to be at all associated with matber.
In distinet recognition of this' difficulty, the Védanta maintaing
that karma is anad: or beginningless, which of course means
that it is incapable of being traced back to its very first origin.
According to the Vedantia, it is karma that is responsible for the
continued association of the soul with matter; and every embodied life
of the soul subjects it more or less to all sorts of material limita-
tions. Although the ¥Védantin cannot trace karma back to its very
beginning, still ha distinctly declares that, if any embodied soul
chooses as well as manages to live a life of perfect unselfishness and
non-attachment to the fruits of work, then it is possible for that soul
to shake off all these limitations ard become free from material bond-
age. There is a passage in one of our Upanishads, which says that,
when all the desires in the heart of a man are given up, then the
mortal man becomes immortal and attains the Brahman even here
in this very life, !Accordingly, we are now called upon to see that
the agent that kills is really the body which carries with it the power
of work as well as the impress of karma,_ even as the object which is
killed is in fact such a body. We again have to take up this question
soon for further consideration.
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20. This (soul) is never born, nor does (it) ever
'die ; not having been brought into being (at any time)
before, it will not (newly) come into existence (at any

1
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time) again. This unborn, immortal, eternal and
ancient (soul) is not killed, when the body is slain.

The distinction between the material body and the immaterial
soul is further emphasised in this $loka. The owner of the body,
the soul, is never born and never dies. What is the meaning of
birth and death ? To be born is to come into the. state of existence
from the preceding state of non-existence ; and to die is to pass into
the state of non-existence from the immediately preceding state of
existence. That the soul is never born and never dies, therefore,
means that it does not passinto the condition of existence from any
immediately preceding condition of non-existence, and that it does
not similarly pass into the condition of non-existence from a previous
condition of real existence. That is, having been once before, it never
ceases to be again; and not having been once before, it never comes
into being thereafter. The soul is, therefore, unborn, immortal,
oternal and ancient. Accordingly this unborn, immortal, eternal and
ancient soul is not killed, when any embodied being is killed ; but it is.
merely the body which is then killed, because this is not unborn, or
immortal, or eternal, or ancient. Let it be noted here that, even
in the case of the body, death cannot mean its annihilation,.or its
conversion into nothing. On the other hand it only means mutation,
change of collocation and configuration. Similarly the birth of the-
body may also be ultimately understood to be a kind of material
mutation. Hence what we are called upon to realise well here in tkis
context is chiefly the immutability of the reality which we call soul..
Indeed the very reality of the soul is conceived to consist in its
immutability ; and it is this characteristic freedom from mutation,.
which differentiates it from all other entities that are found in the.
world of human experience.
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91. He who knows this unborn and imperishable-
(soul) to be indestructible and eternal, how and whom,
O Arjuna, does that man cause to be slain, and (how
‘and) whom does:he slay ?
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To be convinced of the immortality of the soul is to be fully
alive to its unkillability ; and when, along with this conviction, it is
realised that the unkillable soul is the owner of the killable body
and is as such the sovereign reality, the infliction of death under the
dictation of duty cannot mean anything more than merely killing the
killable body and leaving the unkillable soul absolutely untouched,
alive and whole. When death does not thus mean the destruction
of what constitutes the reality of our being, its infliction has very
naturally a less serious import than when it means the destruction
of such reality. Hence it is that duty may well enjoin the inevit-
able infliction of death in the cause of justice and righteousness.
The unborn, immortal and indestructible soul is incapable of being
the killer of any other soul, which is like itself unborn, immortal and
indestructible ; and the idea that one soul kills another or causes.
another to be killed has therefore to be given up as being totally
wrong.
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22. As a man, having cast off worn out clothes,
takes others that are new, even so does the body-owning
(soul) give up worn out bodies and get into others that
are new.

In the way in which a man gives up old worn-out clothes and
puts on new ones, in that same way is the soul, which is the owner
of the body, conceived to give up old worn-out embodiments and take
up new ones. This §ioka, therefore, deals with the passage of the
soul from one embodiment to another. If it is possible for a soul to
be always the same in an embodiment which is ever changing—it
being at one time young, at another time of middle age, and lastly
worn out and old—then it cannot but be possible for that soul, which
is such an unchanging reality, to pass from one embodiment to
another, Death itself is nothing more than a special kind of vari-
ation in relation to the nature of the soul’s embodiment, the very
existence of which is intended to bring about the fulfilment of the
destiny of the soul. In other words, the idea here implied is that
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the body is no more than the instrument by means of which the
soul has to work out its own liberation from the bondage of karma.
The object of the embodied human life, looked at from the standpoint
of the doctrine of karma, is that each soul may thereby be enabled to
work out its own’ destiny and ultimately realise its natural condition
of absolute freedom from the bondage of matter. If the reforming
power due to the discipline exercised in one prison-house of matter is
found to be inadequate and becomes ineffective in securing liberation,
then the soul which is striving to attain fraedom has naturally to be
subjected to a new coursa of discipline in a new prison, the nature
of which is determiaed by the greater or lesser value of the partial
fitness for freedom which that soul has already acquired. In this
light, death appears to be only a natural and necessary precursor
of a new life. Think how the death of the seed is inevitably involved
in the birth of the new plant and its fresh life; then it will at once
become clear to you how exceedingly natural it may be for all death
to be, as it were, the gateway that leads to a new life. Even as the
inner potentiality of the dying seed determines markedly the nature
of the new plant and its new life, even so the imprinted experiences
of a soul’s dying embodiment are considered to have a determining
effect upon the nature of its new embodiment and its new life.
Pressing this analogy too far may, however, lead us to forget the great
fact of the immateriality of the soul, which migrates from a dying
embodiment to another that is to be newly brought into existence.
Accordingly we are told—
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23. Weapons do not cleave this (soul) ; fire does not
burn it ; water does not wet it ; and wind does not dry it
up.

Cutting, burning, wetting and drying up are all operations,
which are known to be possible only in relation to material bodies.
Therefore that entity, which is uncuttable, unburnable, unwettable,
and undryable, has necessarily to be an immaterial entity. We are
told in the next stanza that it is imperishable, ‘pervades all things
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and is firm and immoveable and everlasting. Here there are ideas
which require a fairly detailed explanation ; and we shall therefore
postpone their consideration to the next class.

V1

In our last class we were going on with the consideration of
the question of the immortality of the soul as taught by S'ri-Kxgishx.m.
The way in which the truth of the immortality of the soulis demon-
strated in the $l6kas that we have already gone through is this :—First
of all, stress is laid on the fact that the soul is different from the
body, that is, on the fact that it is immaterial and thus incapable of
being dealt with in the manner in which the body may be dealt with,
Then it is pointed out that it is not subject to those changes and
mutations which the body paturally undergoes in consequence of its
materiality. Then again we are taught that, owing to this essential
difference of the soul from the body and the consequent immateriality
of the soul, it is characterised by immutability, which in itself means
freedom from destruction and death. To day also we have to go on
with the consideration of these and other allied characteristics of the
soul.
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24. Tt is uncuttable, unBurnable, unwettable, and
indeed undryable; it is eternal, all-pervading, firm,
immoveable and everlasting.

Please observe that the qualities opposed to what are negatively
mentioned in the first part of this $loka, namely, the qualities of
being cuttable, of being burnable, of being wettable, and of being
dryable, are all such as are found in association only with material
bodies. The statement that the soul is uncuttable, unburnabls,
unwettable and undryable, therefore, means that the soul is essen-
tially distinet from matter. Here we have therefore certain negative
qualifications by means of which the soul may be distinguished
from matter. Are there any such distinguishing positive qualifica-
tions also in relation to the soul ? Yes, there are; and ~some of
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them are mentioned in the latter half of this very §i6ka. The soul
is nitya or eternal. Is matter eternal ? It is eternal in one sense,
that is, in the sense in which modern science knows it to be
indestructible. If you take the final essence of matter into con-
sideration, that is, if you neglect all the peculiarities which are
impressed upon it owing to certain variations in its proximate
as well as ultimate configurations and conditions, and take into
consideration only that thing, which forms the common substratum
of all material bodies, that substratum also is declared by modern
science to be indestructible. Please note that modern science
-does not say that matter is immutable ; it only says that it cannot
be annihilated or converted into nothing. When by destruction we
understand annihilation, then both matter and soul are indes-
§ructible. When, however, destruction means only mutation, that
is, a complete change in condition and configuration, then in this
sense the soul alone is indestructible or immortal. Matter, on the
other hand, is mutable and therefore mortal. It has, nevertheless to
be noted that what is here meant by the term #nitya, as applied to
the soul, is its freedom from annihilation, that is, from that kind
of destruction which resulte in the production of nothingness.

The soul is also described here as sarvagata, that is, as that
which has pervaded all things in the universe so as to be found in
every one of them. The question as to whether the soul, which
thus pervades the whole universe, is one or many, naturally crops up
here for consideration. According to the advaita or the monistic
school of the Vedanta philosophy, the principle of consciousness
which, as soul, is in association with individual beings of various
kinds in the universe, is not different essentially from the Universal
Soul. In other words, that school maintains that the all-pervading
principle of consciousness, which is the Supreme Universal Soul, is
in essence the same as the various individual souls. The commonly
experienced individuality of the individual soul is due to the fact
of its not having directly realised its own oneness with the Supreme
Universal Soul, which oneness it is conceived to be possible for every
embodied human being to realise in the state of samddhi at-
tainable through the practice of yoga. The distinction between
the individual soul and the Universal Soul is explained by the
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followers of this monistiec school by comparing it to the distinction
between ghaiakasa and mahdkasa, that is, between the spatial
expanse which is limited by the earthy walls of a pot and the great
outer expanse of space which is wholly unlimited. If the pot is
broken into bits, then at once this differentiation disappears.
Similarly the all-filling and unlimited Universal Principle of Consci-
ousness is, in essence, the same as the limited individual soul ; and
the difference between the individual soul and the Universal Soul is
due to the fact of the Universal Soul becoming subject to certain
upadhis or limitations. Since the unconditioned Universal Soul is
thus conceived to become the individual soul under the influence
of limiting conditions, it must happen that, as soon as this limitation
is destroyed, the individual soul becomes one with the Universal
Soul. Now, according to that position, the explanation of the latter
half of this $loka is easy ; and particularly the meanings of the two
expressions sarvagata and sthanu become clear at once. If the soul
is sarvagata or all-pervading, then it must necessarily be sthanu and
achala, that is, firm and immoveable. The term sthanu means that
which is firmly fixed, and the term achala means that which does
not move. These two terms express the same idea ; the former looks
at it from the positive side and the latter from the negative side. It
must be easy to see how such a principle of econsciousnese as is all-
pervading must necessarily be firm and immoveable. If motion
means passing from one place to another, and if the thing we are
thinking about is all-pervading and exists everywhere, then, so long
ag this thing cannot find a place where it already is not, it is surely
impossible for it to move from one place to another. Hence, what-
ever is all-pervading must inevitably be firm and immoveable. In
this manner, we find no difficulty in understanding this $l6ka in
accordance with the accepted conclusions of Advaita-vedanta.

But how do the other schools of Védantic religion and philo-
sophy interpret this §l6ko ? The term sthanu in this $loka is very
goenerally interpreted by those Vedantins, who are not monistic, as
implying that the soul has been throughout free from all change-
The word itself is derived from the root stha meaning *‘ to stay ' ;
and sthanu ordinarily means a pillar. The peculiarity of a pillar may
well be conceived to consist in that it has always been a pillar, for it is
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this firm unchangeable character of the pillar that has made it serve-
as a strong and enduring support. If the term sthanu imports in this
manner freedom from change in relation to past time, the term achala
may he interpreted as indicating the soul’s incapability of undergoing
any change in the future. In other words, it is the soul’'s unchange-
ableness in the past that is here denoted by its firmness ; and ite un-
changeability in the future is denoted by its immoveability. Looked
ab in this way these two epithets become complementaryto each
other, and are explanatory of the meaning of the word sandtana as:
distinguished from -m'tya. The unchanged and unchangeable soul
has to be sandtana or everlastingly the same in nature, and thus be
immutably indestructible and immortal. This epithet sandtana,.
which here imports that the soul has always been and shall always.
be the same in nature, is thus seen to be intelligble from all stand-
points. These characteristics do not and cannot of course belong to
the material embodiment of the soul.
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25. This (soul) issaid to be non-manifest, unthink--
able and unchangeable. Therefore, after understand-
ing it to be such, it is not proper for you (thus) to feel
sorry in relation to it.

Here are certain ofher characteristics of the soul, which enable-
us to distinguish it well from matter. Now the soul is spoken of as
that which is not manifest like matter, and as that which is un-
thinkable and immodifiable. These attributes form, as it were, a
summary of the chief characteristics of the soul ; and they do not ab
all belong to matter. Since we constantly perceive it, matter cannot
be said to be avyakte; indeed, it is the one thing whick is prominently
vyakta or manifest. Matter cannot be said to be absolutely achintya,.
that is, o be unknowable or unthinkable. It is true that, if we try to
get an idea of the ultimate nature of matter and its relation to cons-
ciousness, we approach an impenetrable veil which for the time shuts
off-our mental vision. But even then it cannot be said that matter-
is unthinkable in the way in which the soul is ; for much of what
constitutes the content of our consciousness, to use the language of.
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psychqlogists, is the result of our perception of matter and material
things. Ii matter were unthinkable and uuknowable as the soul is,
then our mind would be very nearly a blank, having been emptied
of all its external experience, which goes to make up so largely the
substance, so to say, of its inner life. If we thus understand that.
matter is vyakia and chintya, the characterisation of the soul as
avyakie and achintya may at once be seen to be clearly intended
to affirm its immateriality. The term awyakta, as applied to the
soul, indicates thus that it is incapable of being modified so as to
pass from condition to condition. It may be, however, said bhere that-
matter also deserves to be called avyakta, because it is not capable
of being modified into anything other than matter, Nevertheless, it
is strictly true that the soul is very much more really immutable than
matter, inasmuch as, in the case of matter, its configurations atleast
are seen to be capable of undergoing change., And it is this change in
configuration which is generally spoken of as the vikdra or modifica-
tion of matter. Fiven such a change in configuration cannot be con-
ceived to be possible in relation to the soul. Our very common experi-
ence that we are to-day what we were yesterday inso far as our own
personality and inner individuality is concerned, is obviously under-
stood to be the result of this fact that the soul is altogether
unchangeable. ‘The soul's experiences in relation to the.external
world of matter may vary from time to time as well as from place
to place; still its inner essence and individuality remain for ever and
in all ways unchanged. There is one more point to which we must
pav some abtention here. If we maintain that the soul, as it is in
itself, is utterly unthinkable and unknowable, much of whab
follows in the Gitd will haye to be considered to be wholly out
of place. It is declared in the Gita later on that 1t is possible
for certain persons—if they undergo a special kind of psychological
discipline so as successfully to perform a special psychological
experiment—to reulise their own soul and its immutable reality.
But the statement in this $l6ka is not made from the standpoint
of those experts, who have undsrgoee the required discipline and
have successfully performed this particular psychological experi-
ment of soul-introspection. The characterisation of the soul, as itis
given here, is from the common standpoint of the ordinary man,
When indeed death cannot accordingly mean the destruction of the
12
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reality or of the appointed destiny of the soul of him who dies, there
18 no reason why it should give rise to any sorrow at all. This, of
course, does not mean that the killer is always justified in killing,
because he thereby does not destroy the destiny of any soul. The
innocent killer’'s justification is ever in the motive which prompts
him to kill, as we shall very soon see. In judging the work of des-
‘truction done by soldiers through their fighting in wars, the import
of death has to be well understood beforehand both from the
standpoint of him who inflicts death and also from that of him on
whom it is inflicted. Otherwise the judgment is certain to prove
wrong and one-sided. With the next §loka begins another turn in
the argument, which Sri Krishna used with the object of convincing
Arjuna that his sorrow and unwillingness to fight in the war and
do his duty as a soldier were entirely wrong and unreasonable.
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26. And if, O mighty-armed (Arjuna), you think
that this (soul) is, on the other hand, constantly born
and constantly dies, even then it is not proper for you
to feel sorry for such (a soul).

27. For, death is certain (to occur) in relation to
whatever is born, and birth also is certain (to oceur) in
relation to whatever has died. Accordingly it is not
proper for you to feel sorry on account of a thing which
it is impossible to prevent.

These $lokas are intended to show to Arjuna that, even if he
adopted the opposite position and maintained the soul to be fransient,
unreal and unenduring in character, the infliction of death in battle
on one's enemies could not be properly a source of grief to any one
who had thus to inflict death. If the soul is ever and anon horn
and ever and anon dies, then, since the soul that is horn has
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inevitably to die and the soul that dies has inevitably to be born,
neither birth nor death can be avoided by any one. Therefore it is
not wise even on the part of the man, who holds this view regarding
the nature of the soul, to feel sorry in relation to his having in duty
to inflict death on a being to whom birth after death and death after
birth are both unavoidable. When birth and death necessarily
follow each other, and when neither of them is capable of being
absolutely prevented from occurring, then how can there be any
wisdom in feeling sorry for the death of those, who have anyhow
to die? It may again be argued that thesoul is not immortal,
immaterial and immutable, but is something which is known to
have a short course of life here, and the whence and the whither
whereof are both wrapped up in an undiscoverable mystery. It is
this position which is next taken up for consideration.

HSAHEI AT STHAEAT W |
FETTTARAT T FT qRIAT || =< ||

28. O Arjuna, the beings (in this world) are charac-
terised by an unknown beginning ; (they) have a known
middle, and surely an unknown end. What is the
(meaning of) weeping in sorrow in relation to them ?

‘We do not know the beginnings of the beings in this universe ;
only their middle or current course is known to us ; and what their
end is, that also we do not know. Our litfle life is, as Shakespeare
puts it, “rounded with a sleep”’; and we are therefore incapable of
finding out what we were before we came into existence here, and also
what will become of us after we depart from here. Then why should
there be any grief and mourning at all in relation to death and des-
truction of life ? Judging from the standpoint of him who is killed in
war, death may mean no loss of the underlying reality of his being,
or it may prove a mere natural incident in an inevitable and unbroken
succession of births and deaths, or elss it may be something the true
meaning of which we cannof clearly understand. Thus, whether we
adopt the view that the soul is immortal, or maintain that it is ever
born and ever dies, or hold in relation to it the indefinite position of
the agnostic, in any case it cannot be established that death causes



92 BHAGAVADGITA : CHAPTER 1II,

any barm to the ultimate’destiny of him who is killed. When no
such harm is demonstrable, there can he no true justification for any
grief or sorrow in relation to the infliction and occurrence of death.
The truth about the soul is, indeed, capable of being stated in general
terms in the following manner :—
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29. One (person) looks upon this (soul) as a
marvel, and in the very same manner another (person)
speaks of it as a marvel ; and again another hears of it
as a marvel; and there is none at all that, even after
having heard of it, has come to know it.

The word a@scharya in this $loka means wonder or marvel.
Unless there is something strange and uncommon acting as the
cause, wonder cannot be easily roused inany of us. To see a thing to
be strange is to know that it is of a more or less markedly peculiar
and uncommon character. In so far as the soul is concerned, Sri-
Krishna says in this $loka that some person—it may be one in a
thousand persons—succeeds in seeing it, and that, when he so sees.
it, he is apt to find it to be something strangely wonderfal. In other
words, when any person realises, as a part of his own psrsonal ex-
perience, the essential nature of his own soul, then that realisation
of his will be found not to be comparable with any of his other
experiences acquired normally in the ordinary conditions of his life.
This realisation of the soul is therefors a kind of superconscious or
transcendental experience; and the soul that may thus be realised
is often talked of and described even by such persons as have not
themselves had any experience of self-realisation. Some one, some
great seer, who has realised his own soul, may explain his experience:
to others wko have not had such a realisation ; and it is but natural
that his explanation should appear strange to them. These others,
who have so learnt from the seer what they are incapable of
realising for themselves, may often undertake to teach the nature
of the soul, as learnt by them, to some others; and in so doing.
they may endeavour to explain what the seer had learnt from
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his own experience, namely, that the soul is something marvellously
strange and wonderful. Those who listen to such a teaching may in
their turn consider the whole thing fo be strange and wonderful.
Thus the ultimate result is that really nobody knows fully and
accurately the true nature of the soul. What is the meaning of
this chain of strangeness and wonder ? It surely cannot be made to
convey the idea that we can know nothing of the soul at all. To
know the soul even as a marvel—that is, as the yogin knows it—is
indeed to blow up the position of the agnostic.

The statement made in the previous stanza, that it is impossible
for us to know either the beginning or the end of beings in the uni-
verse, 1s not in relation to the beginning or the end of the material
embodiments of beings, but has a special transcendental meaning,
inasmuch as it refers to what the condition of the soul was before it
became embodied, as well as to what its condition would be after it
got out of the embodiment. That things which are transcendental or
superconscious are altogether incapable of being realised by any one
in any circumstance is a proposition which only a very bold man will
assert. Nobody can, in respect of men’s superconscious psychological
experiences, claim to stand as a representative in the place of another.
For instance, because one is not a man of genius, one cannot say that
genius is altogether impossible in nature. Lst us understand that
there is difference between man and man in connection with
what may be spoken of as the natural endowment of mental
power : then we shall be in a position to see how it is that we
ought not to declare from our own limited experience that things,
which are not ordinarily possible to us, are not also possible to
obhers of better and higher endowment and capacity. The position
that, because self-realization is not possible to most of us, it can be
possible to none at all, is what we certainly have no title of any
kind to believe in and to uphold. If we gran% that there are at
least a few specially endowed persons who have this power of
self-realization, and believe, moreover, in the recorded statements
found in more than one religious literature in the world that self-
realisation was actually achieved by many great seers known
geverally to the history of various great religions in the world,
then the declaration that some may see the self as something
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strange and marvellous becomes interestingly intelligible and quite
full of meaning. You will thus see that this marvellousness relates.
truly to the realisation of the soul, but not to its unknowability.
If we want to know the real nature of the soul, we have to practice
ybga, so as to get into that luminous and informing trance which is
known as samadhs ; and then we too shall realise how the soul is
something strange and marvellously wonderful.

The teaching, which most men give regarding the soul by means
of their own human language, is not always based upon such personal
transcendental experience. Indeed it cannot be so based. If we
take human languages and analyse their psychological contents so
as thereby to measure accurately their capacity to express human.
experience, we shall find that not one among the languages of
mankind is really capable of giving us anything like a definite nobion
of an experience which, being transcendental and superconsecious, is.
necessarily strange and supra-normal. To express such supra-normal
experiences wa cerfainly have no words in any language. Language
grows everywhere out of the normal and ordinary experiences of
human beings to satisfy their common and ordinary needs of mental
expression. Since these common experiences of mankind are se.
very different from such transcendental experience, and since also
the common reeds of humanity in the matter of language do not
require expressions to describe supra-normal and transcendental.
experiences, and since again the very nature of language makes ib
impossible for it to be the medium for the expression of such
peychologically strange and uncommon experiences, we find that no
language is capable of adequately expressing whatever happens to.
be the object of the ydgin’s personal experience in his transcendental
psychological condition of samadhi. All verbal descriptions of the:
soul are, therefore, apt to be not only strange but also inadequate.
If, in addition to this intrinsic inadequacy of language itself, we
take into consideration the inadequacy of the teacher to explain well
what he has in his mind, as also the inadequacy of those that listen
to him to understand his teaching in the sense in which he gives
them, we at once see how the statement that no one really knows
the nature of the soul, even after hearing it described, is remarkably
true and incontestable.
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30. In the body of all (beings) is this embodied
(soul) ever indestructible. Therefore, in relation to all
(such) beings, it is not proper for you to mourn in grief.

The soul is etiernal and indestruectible, and is to be found within
the body of all beings. Therefore, when any heing dies, it suffers no
loss of its own reality, and its destiny is in no way marred thereby.
Let us now try to understand some of those alternative views in re-
gard to the nature of the soul, which were stated and examined by
Sri Krishna with a view to enable Arjuna to see that his having in
duty to inflict death on others in battle is no sufficient reason for-
him to feel sad and despondent in a critical situation in which he
was bound to do his duty as a soldier. When, as now shown, death
imports no loss of essential reality, and implies nothing like the
destruction or even the marring of one's appointed final destiny, then
surely there can be no reason to feel sorry for having to inflict
death, as a duty, on those who, through wanton disregard of justice
and righteousness, make themselves liable to be punished with
death. It must be, I feel quite sure, evident to you all that the
justification for him, who inflicts death in war, is that he does so
under the obligation of duty; and accordingly Arjuna was further
told as follows.
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31. Considering also (the nature of) your own-
duty (in life), it is not proper for you to shake and falter,
Indeed there is no other good (thing) for a Kshattriya
than a just war.

In so far as the Kshattriya is concerned, nothing worthier
can surely happen to him than to have to fight in a war, which rests
on justice and is for the vindication of justice. To be called upon to
fight in such a war is indeed the grandest opportunity that any true
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soldier can ever hope to have in his life. Why do we say so ? Is
it a mere matter of sentiment ? - Can the soldier’s love of glory and
distinction ba a rational and adequate justiﬁ‘ca,tion for his deed of
destruction in war ? The soldier’s sentiment in regard to the value
of war, as the one event which gives him the opportunity to win
honour and distinction, is in itself neither unworthy nor unsubstan-
tial. However, it goes without saying that the capable soldier may
edsily command opportunities to win honour and distinetion even in
an unjust war, so much so that we are often apt on this account to
charge military men in authority that they very often needlessly
precipitate war. Although it cannot be denied that many soldiers
are only too frequently actuated by this sort of greed of glory, still,
according to éri-Krishna., fighting and killing in war is good for the
Kshattriya, only when the war is just, but not otherwise. Therefore
what ‘éri-Kt;isbna means here is that the dharmyatva or the
righteousness of a war must be made sure of, before pronouncing
that a Kshattriya can have nothing nobler or worthier to do as
duty than to have to fight in that war. I believe I have already
drawn . your attention to how it is no part of the duty or the
discipline of a soldier, who has voluntarily taken service.in an
army, to make sure beforehand that the cause on behalf of
which he is from time to time called upon to fight is a thoroughly
just one. However, in a war resting on absolute justice, the
opportunity that a good soldier has for achieving the true end of life,
through the unselfish performance of his dubty therein, is much
nobler than the opportunity of another soldier fighting quite duti-
fully elsewhere on behalf of a cause not so well based on jusbice.
‘Whether it be in a just or an unjust war, fighting is the inevitable
duty of the enlisted soldier ; still, when the war is just, his fighting
becomes undoubtedly the more commendable thereby. It ison this
point that stress is laid here. In undertaking to fight in battles,
every soldier has to ba ready to die at any moment ; and whenever
he goes to the front, he has to be prepared never to return. This
enforced readiness of the soldier to sacrifica his own life is a point
to which we have to pay some attention here. When a war is
really undertaken on behalf of justice, this readiness of the soldier
to sacrifice his life in the war is caloulated to make that justice
$riumph ultimately. Although injustice also is often made to flourish
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through the soldier’s readiness to sacrifice his life in war, still there
can be nothing nobler for him than to have the opportunity to show
practically that he values dharma, that is, duty and justice and
righteousness, more than he values his own life.. Which student of
history or of philosophy can deny that there is nothing nobler and
worthier for man here to achieve than to help on the triumph of
justice and establish the sovereignty of righteousness ? When the
war, in which it is the duty of thesoldier to kill his enemies, is
distinctly madae out to rest on justice and righteousness, and when
the justice-loving soldier, fighting therein with an ever willing and
over present readiness to sacrifice his own life, if need be, to help on
the triumph of justice, kills the lovers of injustice and unrighteous-
ness, how can it be that he at all does wrong ?
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'32.- O Arjuna, it is (only) happy Kshattriyas that
come by a war such as this, which has spontaneously
arisen of itself and is (like) an opened out doorway
leading (one) into (the divine world of) Svarga.

To have to fight in this kind of war, wherein all true soldiers
and princely warriors have ample opportunities to sacrifice freely
their own lives, if need be, so that in the end justice may
thereby become better established, falls to the lot of only a few
highly fortunate and happy Kshattriyas. Moreover, as S’ri-K];iSh!,la
Himself pointed out to Arjuna here, this war was neither caused nor
sought by the Pandavas themselves; it was actually forced on them
as the Mahabharata makes it abundantly clear. It is evident also
that the Pandavas were fighting for a just cause. S’ri-Kgishn&
obviously held this view, and there can be no doubt that Arjuna
also must have felt that the cause of the Pandavas was just, and
that the war was wantonly and very unrighteously forced on them.
Nevertheless, it is often hard to say, in relation to a war, which side
is just and which:uonjust, until the war itself ultimately decides the
question practically. Although history has so utilised human wars
as to makesthem subserve in the long run the ends of lasting justice

13
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and humane civilisation, men are not exempt from the duty of having
to bring their own efhical thoughts and considerations to bear on
the determination of the justice or otherwise of the cause which
has to be upheld by the result of a war. If we use such ethical
considerations, without waiting for the result of the war itself to
decide the justice or otherwise of the cause thereof, it must be possi-
ble for most of us to arrive at a more or less definite conclusion
in regard to which side it is that is really just in the war, and
which it is that is not so just. It is such a justification from
the standpoint of morality and law that is meant to be postulated
here by the statement that this war is dharmya. To a noble Kshatt-
riya warrior like Arjuna, who knew that the cause, on behalf of
which he had to fight, was just and that his enemies were unjust
atatayins, it should surely have been an exceedingly happy duty in
life to be called upon to fight like a true soldier and hero and to
freely sacrifice hig own life for the establishment of justice and the
undoing of evil and injustice. The soldier who declines to serve the
high moral purposes of history and eivilisation, by throwing away
even' such opportunities as are afforded by a just war, which has
arisen of itself for the vindication of morality and righteousness, is
unaeniably like one that foolishly declines to go into, heaven, even
when the doc')r is kept widely open for him to enter.
vil

In the last lecture, we were dealing with the question of how.
it was the duty of Arjuna as a Kshattriya to fight in a war which
had to serve the great moral purpose of vindicating justice. We tried
to see then how the opportunity to fight in a just war is indeed the
greatest good that may ever befall a Kshattriya in life. The reason,
why this is so, is that, in undertaking to fight in a war resting on
righteousness and aiming at the vindication of justice, the true
Kshattriya shows his readiness to sacrifice his own life for the
advancement of righteousness and the establishment of justice.
This very readiness on the part of the soldier to sacrifice his own
life in this manner for the great moral ends of civilisation clearly
indieates that his life is highly fit to be used for such a purpose, so
as to make it serve the cause of the establishment of truth and
the enforcement of justice. It is abundantly demonstrated in
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history that he who lives chiefly, if not wholly, for himself does
not really live at all; for his life, through its very selfishness,
hecomes almost totally devoid of those noble opportunities, which
would make it notably worthy and widely serviceable. Hence it is
rightly pointed out in the context here that the opportunity to fight
in a just war does not readily come to all Kshattriyas. We have
already seen that we have not as yut got into that state of civi-
lisation and moral progress wherein we may do away with wars alto-
gether. Hence we cannot also do away with the difficulty of having
to weigh the justice of wars by simply declaring that they are all
unrighteous and inhuman. War in iteelf may be good or bad ; that
is not the point which is taken into consideration here. Assuming
that wars are necessary, we have to distinguish the wars that
are just from those that are not just. Although the . ultimate
arbitrament of arms is still necessary in deciding certain great in-
ternational issues of civilisation, still the assured finality of morality:
and law, in the valuation and apportionment of righteousness and
justice in relation to those issues, can never be-:ignored by. any:
human community, which aims at progress and the true betterment:
of man’s moral and material well-being, It is, aecordingly, onmly:
licky and fortunate soldiers that obtain sush highly valuable:
.opportunities of fighting in wars which are really just and free from:
all blame. : i '
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33. If, then, you will not engage in this la,wf'uI.
war, you will thereby abanden your own (natural) duty
and honoured reputation, and will thereafter acquire sin'
also. : '

In this $loka S’ri-Kgishm points out how it is that men happen
to commit sin. You remember how Arjuna, in his despondent mood
of pity and sorrow, declared that, if he killed his own kindred, even
though they were atatiyins, he would himself be committing sin.'
S'rf-Kljishna. tells us that it is never the act itself wbich is either sinful
or otherwise. Consequently the idea of Arjuna that killing in itéeli
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causes sin is wrong. ' Even the act of killing, under certain circums--
stances, may not give rise to sin at all, while -under other ‘¢ircum-
stances it may very well give rise to sin. The only way in which a’
man commits sin is by violating his duty, that is, either by wantonly
not doing his duty or by wantonly doing what is not his duty. If
killing becomes the duty of a man, and he kills accordingly, he does’
not thereby commit any sin ; bub if, when killing has not become his
duty, he nevertheless kills, then he surely sins. Thus it is in the’
violation of duty that we have to find the real source and cause of
sin. Whatever may happen to be a man’s position in life, he has
certain well recognised duties associated therewith. It goes without
saying that all people cannot occupy the same position in life; nor can’
all people have to do the same kind of work in life. For the progress.
of society, why, for the very maintenance of its life, it is necessary
that all its varied and manifold functions must be performed by
all sorts and conditions of men, possessing various kinds of apti-
tudes and’ qualifications. If it so happens that a certain man,
in the performance of his daty, has tio do a kind of work, which in
itself may not be under all circumstances very desirable, then
to hold that such a man in doing his duty commits any sin
in any manner is altogether wrong and untenable. One of the
most famous episodes in the Mahabharata distinctly gives expres-
sion to this view of duty ; and that episode is that of Dharmavyadha
or the Dutiful Hunter, who lived the life of a butcher and was
still held in honour as a great seer and wise preceptor. ' So great was
he, that, from him, many are said to have learnt wisdom for the
guidance of their lives aright. To many of us the life of the butcher '
will naturally seem to be full of cruelty and harsbness and sin.
But if the butcher does his work of butchery under the belief that
he is thereby doing his duty, and that it is his appointed function in
life to do that work, then surely he does not commit any sin. This is"
exactly what that story is intended to demonstrate to us. No
action is or ever can be in itself sinful, so long as itis done as duty.
‘We may now take note of the relation that is, in this $l6ka, under-
stood to oxist between dharma and kirti. 1t is the performiance of a '
man's own duties in life, in the very manner in which théy ought’
to be performed, that really gives him his good name and reputation
for honour. 1In other words, the good name of a man is dependent"
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ultimately upon the goodness of his life, which consists so largely
in his doing all bis duties in life in the manner in which they ought
to bedone. To lose such a good name, therefore, inevitably means
the giving up or the misdoing of our duties in life. Otherwise, the
loss of one’s reputation for honour and worthiness is almost impossi-
ble. It may, however, strike some of you that sometimes unworthy
men manage to acquire a good reputation. It doesindeed sohappen
sometimes. But it is not this kind of undeserved good name, this
false reputation, which is possessed by an unworthy man, that is
really devoted by the word kirii. By this word we understand that
reputation, which a man secures in due accordance with what he
merits, his merit itself being determined by the way in which he
has been performing his duties in life.
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34. Moreover, (all) beings will attribute unto you
eternal disgrace; and, in the case of a man of honour,,
disgrace (as an evil) transcends (even) death.

I have. tried to point out to you.what I consider to be the true '
relation between one 's good name and one’s proper performance of
duty in life. Therefore, in the light of this rational relatlon there can
be nothing strange in the idea that, in losing our well-merited good
name, we must be in some manner or other courting sin,although it is
true enough that worthy men are often unrighteously censured.quite
as much as unworthy men are uﬁdeservedly honoured and praised.
Accordingly, the eternal disgrace of an evil reputation for unright-
-eousness is what all men of honour are expected to dread much more
intensely than they may ever dread death. We ought not to miss
to note here that ér!-Kr;ishna does not mean to teach that death is a
thing which is after all really to be dreaded ; in fact He urges that,
while there is surely nothing to be afraid of in relation to death, the
infamy of disgrace and dishonour is so much worse than death that
it is not at all easy not to be afraid of it. Inthe case of the large
majority of men, their death happens generally to be the last thing
+we hear about them ; after that event very little is indeed thought of
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about ‘them. It has also to be remembered that, very often, when
life itself is unpleasant and full of difficulties and hard trials, weak
men manage to get out of such an annoying situation by courting
death, which, they hope, would act as a relief to them. And there
is further the case in which death is courted by the strong and
worthy man of honour in preference to disgrace and dishonour. In
these cases death does not wash off surely either the discredit of the
failure or the dishonour of the disgrace ; still it is possible to hold:
that, in the oblivion of death, the pangs of failure and dishonour may
not remain to be keenly felt. Whatever may be the true nature of
what is commonly spoken of as the oblivion of death, it is evident,
from what we have been already told, that the unrighteous unduti-
fulness, which gives rise to failure, disgrace and dishonour, does not’
become ineffective or inoperative as a matter of course after death.
To dread disgrace and dishonour more than death is not, therefore,
mere sentiment and honourable chivalry ; for, as we have seen, this
greater dread of dishonour is very well founded on reason and on
the well-ascertained truth, that deserved dishonour cean indeed
depfive even death of its power of consolation.
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35. The warriors of the great chariot will think of
you as having kept back from the battle through fear;
and having been highly thought of by them (till now),
you will (hereafter) meet with disregard (in their estima-
tion).

Once a man begins to lose his reputation, there is no knowing
when those who judge him will do so rightly, that is, give him:
only just as much of discredit as he really deserves. Ordinarily
what happens .in life: is that, when we begin to think ill of a
man, we think very ill of him, and when we begin to think well of &
man, we similarly. think very well of him. There is thus a natural:
tendency in. most of us to exaggerate the merits as well as the:
demerits of others. When the eritics, who are in this manner prone-
to exaggetate the merits as well as the demerits of those whom:
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they judge and criticise, are given to understand that a war-
rior, whose duty it was to fight in a just war, kept back from it
gsomehow, they will then attribute to the desisting warrior much
.worse motives than those which must really have actuated him. As
a result those, who were in the habit of thinking highly of him, will
thereafter begin to think very lightly of him. Although S'ri-Klgishl_la.
knew that it was not out of fear and cowardice that Arjuna at that
time declined to fight in the war, still the heroes assembled in the
battle-field would naturally attribute his disinclination to fear and
to cowardice. To a chivalrous man of honour it must always be
very painful to fall in the estimation of his equals. Most of you
must be familiar with the well known Brahminical benediction—
wmrmgﬁm’m ¥4ag, according to which, it is conceived to be one
of the best of blessings to bestow on a man, to wish that he may
have the highest reputation among his equals. They say that it
requires a poet to appreciate postry well and accurately. Similarly
it indeed requires a true hero to appreciate heroism truly. Therefore
it cannot but be highly painful for any heroic warrior to lose his
reputation for prowess and heroism among his own equals.
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36. Your enemies, decrying your prowess, will,
moreover, give out many unspeakable scandals (about
you). Indeed, what is there more painful than this ?

Ii it is painful to fall in the estimatior of our equals, it must be
much more so to become the subject of scandalous talk among our
enemies. An unworldly ascetic, when treated in that manner by
those who hate him for some reason or other, may let them do and
gay as they like, feeling all the while that, in spite of them and all'
their scandals, he is ever bound to be what he is in reality. But,in
the case of a chivalrous Kshattriva and warrior of reputation, to be
declared by his enemies to be a soldier, who has no eapaecity and no-
prowess, must certainly be most galling and painful to put up with..
The pain caused by having to kill the enemies in battle is almost:
nothing, when compared with the pain due - to the disgrace caused
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by the spread of such scandals. We may now ohserve that, after
drawing the attention of Arjuna to the immortality of the soul and
the unreasonableness of his pity and sorrow, éri-Kgishna. very
rightly pointed out to him that the opportunity to fight in a just
war is indeed the grandest that may ever befall a Kshattriya.
Such an opportunity comes to him but rarely ; and when it does
come, the Kshattriya, who misses it, neglects his duty, and
thereby not only incurs loss of reputation but also becomes
assuredly tainted with sin. In this loss of reputation, there is
something which is certain to be so painful to a chivalrous Kshatt-
riya as to induce him rather to die than to suffer in name and fame
in that manner. His equals, who really know his prowess and his
capacity hest, will, nevertheless, he apt to declare that he kept back
from the work of war through fear and cowardice; and what is
worse still, even his inferiors—his very enemies—will say that, as a
soldier, he has neither courage nor capacity. It is therefore bub
natural that S’ri-KI_'iShI,la called upon Arjuna to compare carefully
the effect of his doing his duty in battle with that of his proposed
renunciation and ascetic retirement and surrender of duty.
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37. In case you are slain (in battle), you will go to
Svarga ; or, if you prove victorious, you will enjoy (the
sovereignty of) the earth. Therefore, arise, O Arjuna,
with the settled determination to fight (in the war).

There is”a direct appeal made to the self-loving instinet of
Arjuna in this §loka. -The reference to the possible loss of Arjuna’s
reputation among his equals, who might think that he fled away
from the battle-field through fear and cowardice, and to the unspeak-
able scandals, which his enemies might spread about him, is indeed
much like an appeal to his self-love. And here in this $loka the
appeal to self-love is even more direct. Please observe how Sri-
Krishna has come down from the highest and the most unselfish
metaphysical moral position of the immortality of the soul to the
lowest and the most selfish argument that may be urged to induce
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a man like Arjana to do his duty. The meaning of such a marked
descent from the high platform of the immaortality of the soul to this
appeal to self-love is to be found in tho great anxiety of éri-Krishga
to see that Arjuna anyhow did his duty, and thus became free.from
the taint of undutifulness and sin. The exhaustion of selfishness
through selfishness is certainly not unknown to the methods of moral
discipline maintained in human societies. Some even hold that sel-
fishness alone can counteract selfishness. Nevertheless, selfishness, .,
asg a motive for the doing of duty, is not certainly so good as the
conviction, arising out of the realisation of the immortality and essen-
$ial freedom of the soul, that these alone constitute the foundation
on which the obligatoriness of duty most securely rests. If you are
convinced of the immeortality of the soul and of its essential freedom,
and if you base your reasoning regarding duty on that conviction,
then it logically becomes a matter of ahsolute necessity for you to do
your duty in life irrespective of ali consequences to yourself. Indeed,
the whole course of the ethical conduct of man in life may be
made to rest ultimately on this great truth of the freedom and the
immortality of the soul. Nevertheless, philosophical considerations of
this kind are often so very much withdrawn from actual life, that'
many people do not atbach much importance to them. So far as the
practical living of life and the performance of its duties are concerned,
what a man has unavoidahly to take into consideration is mainly the
relation between his own interests and the interests of the other
people with whom hisg life is in any manner connected. And so long
as there is no open clashing between his own interests and the
interests of these other people, he may well feel assured ordi-
narily that his own conduct is just and wise and good. Every
man is equally free to make the best use of his own endowments
and opportunities; and this in itself clearly indicates to us that the
sphere of one man’s activities should in no way unfavourably
overlap the sphere of another man’s activities. In this way the
selfishness of one man does indeed tend to chock the harmfulness
arising out of the selfishness of another man. Moreover, in the
case of the same man, it is possible for the larger and the more
comprehensive self-interest to supersede the smaller and the more
immediate selfishness. Conduct, therefore, may easily be judged
either from the standpoint of interest and convenience, or from: the

14
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standpoint of the metaphysical foundations of morality. The manner
in which men judge it, is generally dependent upon their own predi-
lections as determined by their culture and their natural tempera-
ment., To the truly philosophical mind it will naturally appear
that to judge conduct from any standpoint other than that of its
metaphysical foundations is both unsound and improper. If, on the
other hand, the standpoint of interest and convenience is adopted
in judging conduet, then also it becomes possible for a man to know
how to live a convenient life, which is, as far as possible, free from
strife and from all avoidable endurance and infliction of suffering.
But such a life will be always devoid of inspiration and of the light
of the larger love, for the mere reason that the whole structure of it
is based on nothing higher or nobler than mere self-love.

éri-Kgishna placed before Arjuna both these ways of looking at
the philosophy of conduct. He first told him how he may look at
conduct and judge its worthiness or otherwise from the standpoint
of high metaphysical ethics. And then He drew his attention to
the other standpoint of convenience and interest, from which also
conduct may well be examined and judged to be good or bad. Quite
immediately, however, He pointed out to Arjuna that this latter
standpoint is not always a safe one to adopt. It is too empirical to
be properly correlated to the underlying reality of life and its true
purpose. In one of the previous Slokas, S’ri-Kr_ishna told Arjuna
that he would be committing sin if he did not do his duty, and then
drew his attention to certain motives of self-love which at least
ought to have indnced him to do his duty well. Here we have
to remember that it had been clearly declared to him beforshand
that duty is dome best only when it is done in its own interest;
and he bhad accordingly been given to understand that he would
be committing sin, even if he did well all his duaties, when their
doing was due to motives of self-love. The motive in tha mind,
with which a man does his duty, is a powerful factor in determin-
ing whether he bas committed or avoided sin in the .doing of
it. A man cannot rightly maintain that, simply because he has
performed his duties in life well, as judged from outside, he is inevit-
ably free from all sin.. To be free from all sin, two things are neces-
sary, namely, the externally, proper performance of one’s duties in life .
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and also the total absence of internal motives of self-love in relation
to such a performance thereof. Therefore, where self-love prompts
one to live the life of duty, one ought to endeavour to rise above its
influence to make sure that that life of his is indeed worthily lived.
Self-love may be permitted to prompt, but should not be allowed to
dominate, the performance of duty in the life of any man who is
earnestly in search of the salvation of self-liberation and God-
attainment,
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38. Therefore, treating alike pleasure and pain,
gain and loss, and victory and defeat, get ready for the
fight. Thus, you will not acquire sin.

In this connection, one point, which has always struck me as
specially interesting, is to see how, after having descended from the
high platform of the immortality of the soul to an appeal to
Arjuna’s self-love, éri-Kr;ishna again endeavoured to lift him up to the
lofty level of absolutely unselfish ethics, and deelared to him that, if
he did not do his duty in life with motives that were free from all
selfishness, he would be certainly committing sin. In the case of all
meu, whose lives have a more or less marked bearing on public
welfare, there are two things which we have to take into consideration
in judging their conduct in life ; and those two things are, firstly, to
know whether they have actually psrformed their duties well, and,
secondly, to know with what motives they have performed them.
As long as they do well the actual work which is expected-of them
as duty, no harni can arise from their conduct to public welfare,
whatever may be the motive actuating them to do their duty well.
But so far as the future welfare. of their own gouls is concerned,
it is sure to become wrecked, i1f that motive is not altogether dis-
interested and upselfish. When Sri Krishna appealed to Arjuna’s
lower selfish motives to induce.him to perform his duty, He evidently
wanted 0 i:x;press upon Arjuna that the great work of vindicating
justice, which was to be carried out by means of the war, ought not
to remain unaccomplished for the simple reason that he could not
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understand the nature of duty aright, and therefore would not fight
like a true Kshattriya. S’ri-KI;ishna very naturally wanted to see that
this work of vindicating justice was carried out anyhow,  even by
means of an appeal, if necessary, to the low selfish motives of Arjuna.
But He felt it to be at the same time incumbent upon Him to let
Arjuna know that, if he undertook to fight in the war with the lower
motives of selfishness, he might well enough be doing what was
expected of him as a Kshattriya warrior, but would, nevertheless,
be causing the degradation of his own soul and endangering the
chances of its illumination snd emancipation. Everywhere it so
happens, that social.welfare is considerably less affected by the wrong
motives of those who perform their duties well, than by the non-
performance or wrong performance of their duties themselves by
others. It is notof course intended to be denied here that, when
selfishness pollutes the very fountain-sourcs of all good conduct, any
thing like the proper performaunce of duty, even as judged from a.
purely external standpoint, becomes very difficult of acecomplishment.
It is almost a contradiction in terms to say that there can be such a
thing at all as the selfish performance of satisfactory duty. Never-
theless, we can easily distinguish the life, the correctness whereof is
due to self-interest, from that other life, the worthiness of which is
the result of the unsslfish sense of duty. To aequire such a sense of
duty, one has to rise above all personal desires and aversions by
becoming free from the misleading influence of pleasure and pain,
of gain and loss, of victory and defeat, which do not deserve to be
adopted as trustworthy psychological means for the determination
of the true ethics of conduct. Only thus may one avoid sin.
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39. This, that you have been told (so far), is the
view as relating to Sankhya ; and listen (now) to this
(other), as corresponding to Yoga, by adopting which
view (in life) you will get rid of the bondage of karma.

Our well-known commentaries on the Gita explain the word
sankhya here by jiiana, and the word yoga by karman. It seems
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to be fairly generally understood that sankhya and yéga do not here
denote the two systems of Hindu philosophy that commonly go by
those names. It appears to me that s@nkhye and yéga here mean
more or less what are in the English language denoted by ‘theory’
and 'practice’. ' Indeed the two systems of philosophy going by
these 'names may themselves be conceived to be rslated to each
other as theory and practice. Up to this point éri-Krisbna was
urging npon the attention of Arjuna what may well be called the
speculative or the theoretical aspect of what He considered to be
the true philosophy of conduet; and now He begins to teach him
how this theory is to be worked out in practice, how the results of
His speculative reasoning are to be applied to the actual guidance
of man’s daily life in society. Mersly to justify and urge motiveless
good conduct, such ag is absolutely free from all selfishness, is not
enough to enable men to live their lives well in practice. I have
often heard it said that what is known as disinterested action is
utterly impossible. Sometimes, however, some men are seen to be
willing to grant more readily that such a thing as disinterested
malevolence is possible as well as observable in the world of their
own social surroundings. Nevertheless, even these are often prone to
maintain that, so far as the doing of good in life is concerned, such
a thing as disinterested benevolence is both impossible and un-
known. The very fact, that S’ri-Kx;ishr_xa. has commanded the motive-
less and unselfish performance of duty, as the best means by which
one may become free from sin, shows that He must have believed
in the perfect possibility-of such a performance of duty. How,
then, are men to acquire the power to do their duties thus ? This
is the question which is here taken up for consideration.

éri-Kgisbga wasg undoubtedly of opinion that the immortality of
the soul and the possibility of absolutely disinterested action are both
practically demonstrable. If they could not be so demonstrated, the
whole of the speculative teaching of ethies; which S’ri-Kn;ishga. gave to
Arjuna, would prove to be a haseless fabric of no practical value. If
we hold a metaphysical position, which is incapable of actual demon-
stration by practical application, and build thereon an ethical
theory of conduct that is impossible of being adopted in life, and if
by means of such metaphysical and ethical ideas we ftry to guide
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our lives aright, then our endeavour cannot but prove to be anything
other than futile altogether. It cannot be therefore hard for us to
see how it is a ma’ter of very great importance to demonstrate practi-
cally the true immortality of the soul and the possibility of motive-
lessness in relation to the performance of duties in life. That is
evidently why S’ri-Krishna., after expounding at some length the
theory underlying the ethical problem of conduct, began to give to
Arjuna the teaching in regard to the practical application of that
theory to life, so that thereby men might learn well the art of
living their lives aright, and the truth of the theory itself might
have the scope of being tested by the criterion of actual expe-
rience. Hence it is that, if we understand the wdga, or the
practical application to life, of this theory of sinless conduect,
we become free from the bondage of karma. I have already
mentioned to you briefly what this bondage of karma means. The
Sanskrit word karman commonly means work, and ineludes also
in its significance the internal impress, whiech every work that we
do leavés upon our constitution, so as to affect our nature physically,
mentally and morally. This internal impress, which is due to the
life that we live, is further conceived to be transmissible from embodi-
ment to embodiment ‘in the course of the soul’s career of reincarna-
tion; and all our inherited internal tendencies and potencies are indéed
explained to arise in this manner. In fact such transmitted tenden-
cies themselves keep the soul imprisoned in matter; and unless
they are annihilated, there can be no liberation of the soul from the
prison-house of matter and the bondage of karma. Utter unselfishness
alone can cause the required annihilation of these bondage-compelling
tendencies ; and to attain the summum bonum of the soul’s emanci-
pation, we have inevitably to learn how to live the life of uns\;elﬁsh
virtue and dutiful righteousness. How this is to be done, is taught
in what constitutes the ydga or the practical application of the
philosophy of conduct aus propounded by S:rl'-Kxgishr_xa.
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40. Here, there is no loss of effort put forth, and

there 1s no reverse through obstruction. Hven a little
of this moral virtue delivers (one) from great fear.
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‘What S'ri-Kxjishr;a means here by the word dharma seems to me
to be clearly the moral virtue of the discipline of unselfishness. His
opinion distinctly is that we need not be afraid that, in endeavouring
to put His theoretical teachings regarding the philosophy of conduct
into actual practice, no good will result unto us until we successfully
go through the whole course of the proposed discipline. There are of
course cases, in which we cannot derive the particular good that we
have in view, until we actually reach the very end of the work which
aims at securing it. We are,however, told that,in the case of this parti-
cular moral discipline, it is not so. It is not necessary here to wait
till we reach the very end in our attempt to put theory into prac-
tice, before we begin to see that we have been able to realise some
good from such an attempt. Whatever small success we achieve
in our attempt, and howsoever little we move along in the line of
the moral discipline indicated by this theory of metaphysical ethies,
to that extent our endeavour is sure to fructify in increasing our
moral strength and improving our fitness for freedem and for self-
realisation. There is also another noteworthy point about shis
course of discipline, in that there is really no serious obstacle in
the way of our adopting it more or less successfully in practical life,
inasmuch as no obstacle and no opposing force of any kind can here
dompel the aspirant to retrace his steps and thus make him lose
the advantage of any progress which he may have already accom-
plished. Since there is no turning back in the march of this moral
discipline, and no step forward that is either aimlessly or uselessly
taken, it surely must have the power of delivering us from great
fear and leading us on nearer and nearer to our divinely appointed
goal of self-realisation and God-attainment. As a matter of fact every
theory of conduct, which rests on the sure foundation of truth
ascertained philosophically, must possess these characteristics in
relation to its fitness to be put well into actual practice by all aspiring
persons. Indeed such a theory, if good and true, must naturally be
well suited for adoption by all sorts of persons who are of varying
capacities and in different conditions of life. From its very nature
“having to be such, it follows that it must be capable of strengthening
every man who adopts it to some extent, aud of strengthening the
best of men to the [extent of enabling them to win their salvation
through realising the whole truth of all the already mentioned
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theoretical conclusions regarding duty and righteousness. The
philosorhy, which is foo complex to be securely put into practice
by weak men, may, through its very want of simplicity, be easily
made out to be mostly unrelated to truth and unfounded on reality.
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41. O Arjuna, that disposition, the nature where-
of is characterised by persevering effort, is (always)
one (and the same) here. The dispositions of those, who
are wanting in persevering effort, are many-branched

and endless.

With this §loka begins the teaching of éri-K;ishna to Arjuna
as to how it is possible for men to realise in actuai life the two
fundamenfal theoretical considerations on which the whole of His
philosophy of conduct is made to rest. The first of these two consi-
dered conclusions is, as you know, that the soul is immortal ; and
the second is that absolutely unselfish and disinterested action is
perfectly possible. In speaking of the practical realisability of both
these theoretical positions, S'ri-Kx;ishna at first took the latter into
consideration. The reason for this is, that that same discipline,
which is needed to enable us to do well our duties in life in an alto-
gother disinterested manner, if carried to a still higher point of
perfection, will lead us also to the realisation of the immateriality
and the consequent immortality of the soul. The idea that is specially
brought out in this $§l6ka is, that the mind which perseveringly puts
forth effort becomes more and more capableof concentration, and thus
more and more powerful in discovering truth and in sustaining the
righteous life. Themoral value of steadyand well-aimed effort consists
in its enabling the mind to be firm and keeping it free from all those
deviations that are caused by temptations. If we use our mental
energy fully for the performaunce of our duties, it thereby becomes pos-
sible for us o succeed to a large extent in commanding the needed
power {for concentrating the mind. If the mind is allowed to be
unengaged, the resulfing tendency is to make it idly busy and prone to
court and yield totemptations of all sorts. Therefore, in the case of the
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man, who wishes to maintain his mind in one and the same condition
always, the first requisite is that his mind should perseveringly put
forth well-aimed effort, and should not be allowed to wander from
motive to motive and object to object. Accordingly éri-Kgishr_na.
began to give this teaching of the ydga, or the practical application,
of His theory of right conduct, with the enunciation of the great-
moral and intellectual value of persevering mental effort, whereby,
through increased power of attention and mental concentration:
and self-control, man is gradually helped on to perceive the reality
of truth and the righteousness of duty. It is indeed wonderful to
note how so much of human morality and human wisdom is
dependent upon man’s power of sustained mental effort and con-
centration of attention. There is no greater enemy to man’s moral
progress than having to live an aimless life of indolent inaction.
That strenuous action is necessary for the achievement of man’s
madterial progress is very generally established beyond doubt by the
experience of all human communities; and yet it may not be quite
eagy to see that, in the absence of well-directed and well-main-
tained mental endeavour, men are. apt to miss the very purpose of
their embodied existence, and can never hope to aim at, and achieve
in the end, the emancipation of their enslaved souls. Therefore,
all those, who' seek to advance along the path of moral and spiritual
ovolution, so that they may in the end reach the divine goal of
soul-salvation through self-realisation and God-realisation, have
ab once to take care that their lives are devoted, with a notable
singleness of purpose, to the unceasing performance of high and
noble duties unselfishly undertaken and unselfishly accomplished..
How tbese ideas are further worked out by Sri-Krishna in His
philosophy of conduct, we shall try to learn in our next class.
viil

In our last class we not only dealt with the concluding part
of the teaching that is denoted in this chapter of the Gita by the
name of sankhya, but also just began to take into consideration
the teaching connected with what is therein called in contrast as
yoga. 1 explained to vou then that the words sankhya and yoga
are respectively used in that context in the sense of ‘specula-
tive theory’ and ‘practical application’. The thing is, that the
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speculative theoretical statement of the philosophical doctrines,
which ought to determine conduect, has been first given to us, and the
practical realisation of the truth of those doctrines in the moral and
religious life of humanity is taken up next for examination and
explanation. In this already given theoretical statement of the
doctrines bearing upon the philosophy of conduct, there are certain
important points, which we have particularly to remember. The
first of these is the point with which Sri-Krishna actually started
the discussion; it is the great truth of the immortality of the
goul. Then our attention was drawn to the question of why it is
that the soul, which is immaterial, immutable and immortal, and
is therefore intrinsically free and essentially different from matter,
becomes confined in a material embodiment. We have been told,
in this connection, that it is the tendency of almost all embodied
" beings to be attracted by pleasure and repelled by pain, and that
this tendency itself is responsible for the imprisonment of their
souls in matter. To yield to this tendency is to strengthen more and
more what we may call the potential involution of karma from
re-incarnation to re-incarnation. The successive course of the
goul’s continued re-incarnation in embodiment after embodiment is
caused by the karma which is so produced and accumulated ; and
this is another point of importance in éri-K;ishna’s theory of
conduct. Karma, accordingly, helps the continuance of the soul's
bondage in matter. But what is it that originated this bondage ?
Here naturally crops up the question of the commencement of
karma, and I request your permission to digress a little to be able to
deal with this question. Karma is held to be arnddz, which really
maans that we cannot succeed in finding out its beginning, This
fact, that we cannot discover the beginning of karma, is no reason
why we should not believe in its existence and in its effects. For in-
stance, we cannot deny the existence of a river [or2the mere reason
that its origia is not known to us. We are told that, in the same
manner, we cannot deny the existence of karma, the truth whereof is
as we know, so well vouched for by our experience, merely because
we cannot discover how and why it is that the immaterial and . im-
mortal soul first came to be materially embodied so as to be affected
by karma. How and why it is that the soul first became entangled
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in a material embodiment, is a problem to which no conclusively
satisfactory answer can be given. Bubt the answer which is some-
times given, and which surely cannot be said to be altogether unsatis-
factory, is well worthy of being taken into consideration by us. And
that answer is, that God, who is responsible for the creation of this
universe and the existence of us all therein—our souls and our
embodiments included—must have in the beginning conceived that it
wasg desirable to make the souls stronger and more self-reliant than
they were in their insulated condition of absolute separation fromn
matter. With the object of subjecting them to the requisite discipline
to make them stronger and more self-reliant, He introduced them
into this material world of pains and pleasures, of temptations and
trials, and of successes and failures, so that by struggling in such a
world it may become possible for them to equip themselves with
the needed capacity to overcome all such obstacles as may stand
in the way of their regaining their innate luminosity and freedom
through complete self-realisation. It is much like sending a young
man to a gymnasium, so that he may therein receive such bodily
training and discipline as will make him strong enough to overcome
physical trials and muscular opposition easily. By placin'g this
view of the. matter before you, I do not want it to be understood that
it is either philosophically conclusive or otherwise well established.
If, however, we believe in a God who is responsible for this universe
being what it is, and if further we believe that, as the very laws of
nature indicate, the organization of the universe is teleologically
purposive, that everything therein works towards an appointed
end, and that unfailing harmony is in fact the underlying plan
of the universe, then this explanation as to why it is that the soul
at first became entangled in a material body cannot be easily pro-
nounced to be unmeaning or absurd. Anyhow, it appears to be
evident that to yield to the tendencies of desire and aversion caused
by pleasure and pain is apt to give rige to that binding influence of
karma, which compels the continuance of the soul’s imprisonment in
matter. And yet our tendencies of desire and aversion are themselves
due to the contact of the soul with its material embodiment. Thus
karma, which is itself an effect of the soul being embodied, is further
conceived to be the cause of the continuance of its embodied state,
the cause which carries it from re-incarnation to re-incarnation.
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Whether this way of accounting for the origin of what is called
our karma-pravaha or ‘stream of karma’ is satisfactory or not, it is
clear that we have ample evidence to show that there is really
such a thing as the ‘stream of karmz’ ohservable in the universe.
Its existence and reality may be demonstrated in various ways,
through observation as well as reasoning. We find that in this
world all men are not born with the same advantages, with the:
same capacities or the same innate endowments. And we may
well say with the Véedantin that this sort of congenital difference
between different individuals is due to their previous karmz. In
holding such a position we become able, as the Vadanta distinctly
declares, to guard the unerring justice of God, who is our Creator,
from the jarring imputation of unaccountable partialities and predi-
lections. In accordance with the law of karma, it is we that
make or mar ourselves, although that law itself is ordained by God.
There are, moreover, certain things connected with what may be
called the natal potercy of man, which heredity alone cannot explain
in a fully satisfactory maunner. For instance, the man of genius
is not always born out of a line of ancestors who have themselves.
been éeniusqs; more often he is what they call a freak of nature.
How are we to account for this freak ? The reign of law in nature
has been recogaised to be so universal and so predominant that it.
has become quite impossible for us in these days to think of her as
being given to indulge in freaks at all. Therefore, the man of genius.
is a freak of nature only in the sense that he comes into existence
very rarely and in a manner which we caunot easily comprehend.
When we understand that nature works always in accordance with
laws, then even her genius-generating freak has to be traced to the
operation of some law ofher than or over and above the inadequate
law of heredity. If we conceive the impressed potency of the
endowment of the man of genius to be the result of the accumulated
karma of his previous embodied lives, it will be easy for us to see
how such a potency may occasionally assert itself against the limita-
tions of physical and physiological heredity. Karma can account
for instinet quite as well as heredity does ; and even when heredity
is chosen in preference to karma to explain the origin of animal
ingtinets, we have inevitably to believe in the transmissibility of
physiologically impressed potentialities from generation to generation.
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It cannot be hard to see that the value of practice in all our
«courses of training, and tha very efficacy of education as known to
us, are dependent upon the fact that every thought we think, every
feeling we ‘experience, and every deed we do, leaves its impress
more or less permanently on our inner nature. Considerations like
these ought to enable us to know that the *stream of karma ' really
-existe, and that the law of karma may be proved to be well founded
upon ascertained truth.

The next important point in the philosophy of conduct as ex-
pounded by S,rl'-Kl_-ishna. relates to the connected problems concern-
ing duty and sin. We have been able to learn that dri Krishna is
of opinion that it is, under no circumstances whatsoever, possible for
any man to gat over the obligation of having to do his duty. Inthis
connection we have had to see how the life of every man who lives
in society has necessarily an individual as well ag a social aspect.
‘The former of these two aspects is largely confined to himsalf,
while the latter is more or less intimately related to the com-
prehensive life of the society as a whole. We have had further to
see in this connection that the obligation of duty arises in the life
of every man in relation to both these aspects of it ; and duty itself
is accordingly classified by some as duty to self and duty to society.
‘What is demanded -of us is that we should understand that the
socially, or the more comprehensively, serviceable aspect of the life
of a man is really more important than the individually, or the more
limitedly, serviceable aspect thereof. In other words, a man’s duty
'to society should -never be allowed to be set aside by his duty to
himself.. Now let us exemine the position of Arjuna in this light.
He was a Kshattriyaborn in a royal family and trained to be a
warrior. Moreover, he had to fill an assigned place in an army as
one of its leading commanders. He had thus his duties as a soldier
and a prince. You know that the duties of such a soldier and prince
have necessarily a large social value; for it is by the performance
-of those duties by such persons in an appropriate manner that the
very maintenance of order becomes possible in society. Without
the fighting force of the soldier in reserve and ready for use, none
.of the known tendencies of common undisciplined paople in favour

« of .disobedience and disorder can be induced to fall easily into the
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line of restrained order and peaceful progress. Therefore Arjuna’s
obligations as a great soldier could not at all be allowed to be
superseded by his obligations as a relation or friend or disciple.
The man who does not do the duty, which is required of him for
maintaining the welfare of society, and still lives with ease in that
society as one of its protected members, cannot certainly be said to be
leading a really worthy or virtuous life. Henece it is that it became
the inevitable duty of Arjuna to fight in the war. And if he declined
to perform such a duty, which was so obligatory, he would
surely be committing sin. That sin can and does arise only from
neglect of duty may thus be made abundantly clear. We shall learn
later on that the determination of a man’s duties in life is itself
dependent upon the gqualifications which he possesses for the per-
formance of one or other of the various kinds of work required for
supporting and sustaining the healthy life of society and civilisation.
But let me now draw your attention to the great fact that the
sankhya teaching of the theory of conduct, as given here, declares
emphatically that it is inevitably obligatory on every man to do
whatever happens to be his duty in life, whether it be pleasant or
unpleasant, agreeable or disagreeable, or high or low in the estima-
fion of the common people who are generally unwise and unthinking.
Accordingly, it is only by doing his duty well that a man saves
himself from the danger of becoming a sinner. No work, which is
done as duby, can in itself pollute a man with sin.

There is one other matter of importance in connection with
this question of he intrinsic sinlessness of duty. This otber matter
relates to the motive with which a man has to do his dutby, if there-
by he wishes to save his soul from sin and enable it to become
emancipated and blissful. 'We have seen that, so far as externally
agcertainable social welfare is concerned, it is mueh more important
to see that all men and women do their respective duties correctly
in life than to spy into the personal motives which actuate them in
the performance of those dufies. It is not that the example of
golfishly done duty i3 not unwholesome and infectious; nor is it
unhesitatingly admitted by this that the perfect performaace of duty
is possible even with selfish motives working strongly from within.
Nevertheless, in so far as the outer work of society is concerned, it
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does not matter with what motives people do their duties, so long as
the work they have to do is carried out well enough. But in so far as
gecuring the sinlessness of man and the salvation of his soul is
concerned, it is certainly necessary for him to make sure that he does
his duties not only in the manner in which they are externally
expected to be done, but also absolutely without any selfish
motive of any kind actuating him from within. Otherwise, even
duty will tend to produce sin and thus strengthen and confirm
the bondage of the soul. In this theoretical exposition of the
philosophy of conduect, four important principles are tharefore to be
taken note of by us: and they are—(1) the immortality of the soul,
(2) karma and its work in regard to the soul’s material bondage, (3)
the obligatoriness of the performance of duty on the part of all, and
(4) the necessity of utter unselfishness in respect of the motives
actuating the performance of the duty which is so obligatory. After
enabling Arjuna to know that the soul is immaterial, immortal and
eternal, and that pleasures and pains are due to the association of
the immaterial soul with matter in the embodied condition of itg
incarnation, and that this association is itself due to karma,
‘éri-Kx;ishga taught him how he might, if he chose, destroy the
material bondage of the soul, and thus enable it to realise its own
true and blissful immortality, Our.success in achieving this end of life
is dependent upon the power we have to perform all our duties in life
in an absolutely unselfish manner regardless of all resulting pleasures
and pains. By acquiring a strong will-power, it becomes possible for
people to rise above the influence of pleasures and plains. Anyhow,
we have to learn that our title is only to perform our work in life,
whatever that may happen to be, and that we have no title at all to
claim as our own the results which acerue from our performing our
duties well, It is not therefore unnatural that special stress is laid
here on the necessity of selflessness even in connection with the
doing of duty.

It is now the time to answer the objection that the manner, in
which Arjuna was induced to fight in the great war by means of an
argument based on the immortality of the soul, is equally suited to
justify the killing of men even by dacoits and murderers. It has heen
said that, if a soldier may kill men in battles because their souls are
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immortal, the murderer also may freely commit murder for the reason
that the soul of the murdered person ig similarly immortal. Such an
objection is known to have been raised by a Christian bishop against
the ethical teaching given in the Git@. In the case of the soldier, who®
fights in a just war, killing has become his duty. Does the act of
murder ever become the duty of the murderer ? Even the murderer
himself cannot think that it ever does. The next point for us to
consider here is whether the murderer, in actually commit-
ting the murder, is free from all attachment to the results
accruing therefrom. There is invariably in him some unhealthy
motive of some kind roused by anger and selfishness, which impels
bhim to do his murderous deed. Some acquisition of pleasure or
avoidance of pain or some foul revenge is at the bottom of the act
of murder commiftted by the murderer. Contrast this condition of
the mind of the murderer with that of the soldier, who kills his
enemies in battle, because it has become his inevitable duty to do so.
Then you will see how S,rl'-Kx_'ishna's argument regarding the ethics
of conduct, which is based on the immortality of the soul and also on
karma and duty and unselfishness, is not applicable at all to the
murderer in the same manner in which it is applicable to the true
soldier. This sort of objection against the teaching given in the Gita
is due to both mental and moral impatience on the part of the
objector, and is invariably raised without taking into consideration
the whole of S’ri-Kxjisbx_la's argument and the continuity of thought
which runs through it. Itis an essential part of the ethical teaching
contained in-S’ri'-Kr;isbr_m’s theory of the philosophy of conduct that
duty done as duty without any selfish motive of any kind can never
give rise to sin. It is only thus that the soldier, who does his duty
well and unselfishly in war by killing and routing his enemies, does
not thereby become tainted with sin, even though that duty of his
happens to be nothing short of the free and fierce infliction of death
on others. The demonstrable immortality of the soul and its essential
difference from matter are shown to lead us logically to the obliga-
toriness involved in the doing of duty ; and when that duty happens
to be the infliction of death, the established immortality of the soul
takes away the terror of death very largely, and makes it possible
for men to realise further that, in doing the duty of inflicting death
with absolute freedom from the taint of selfishness, no true soldier
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ever destroys anything.like the destiny of the soul of him on whom
death is inflicted ; and it goes without saying that such a soldier
does nob poilute himsel{ with sin. Death dealt out justly to him,
who deserves death, does not foil the future of his soul ; nor can such
infliction of death pollute the dutiful death-dealer with sin. Does
S'rl'-Kl;isbna.'s theory of sthics, so resting on the immortality of the
soul, really tend to place the sinful murderer on the same morsl plane
as the sinless soldier ? Let impartial truth answer the question.

Now in eonnection with the way, in which these central prineci-
ples in this theory bearing on the philosophy of conduct may be
actually realised in life, we meet with two great difficulties. The
first difficulty relates to the practical realisation of the immortality
of the soul ; and the second difficulty is in relation to the actual
possibility of the performance of duties without any attachment to
results. S’ri-Klgishna. has told us that both these cardinal points in
his philosophy, namely, the immortality of the soul and the possi-
bility of the unattached performance of duties in life, can be demon-
strated to be true in the light of the personal experience of all such
worthy and capable investigators as are fit and willing to undergo
the required discipline and to perform the needed psyechological ex-
periment. Therefore, starting with the object of demonstrating
that it is possible for men to realise the immorality of the soul
tbrough their own personal experience, and also to acquire that
state of mental evenness whereby they may do all their duties
without any attachment to the results accruing therefrom, Sri-
Krishna began to teach the ydga or the practical procedure relating
to the application of these theorstical doctrines to men’s conduct in
life. The practical endeavour to live up to such an ethical theory
is, He has tiold us, so valuable and so helpful to the moral progress of
mankind that even a little of it is well calculated to do them much
good. As far as our endeavour goes, and as far as we succeed therein,
so far it is a distinct gain to us. The very first thing which is neces-
sary for attaining any success in such an endeavour is to make our
minds steady ; and it is altogether impossible to have a continuously
steady mind unless we aim at, and are ea.mes.hly devoted to, the per-
formance of some work or other which has devolved upon us as our
duty. As I 'told you the other day, it is the mind of the idle man

16
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that is most busy in the doing of mischief. Hence this general
proposition that has been laid down here in regard to the moral
value of unselfish endeavour, to the effect that it safeguards the mind
from wandering in response to misleading temptations. And in the
$lokas, which we now take up for study, it is rightly pointed out
that it is not every kind of work that can thus steady the mind, and
that the work, the aim whereof is the selfish acquisition of pleasure
and satisfaction, can never produce this desired result. Work, which
is swayed by interest, weakens the mental stability as well as the
moral strength of the worker very naturally, for it is in the nature
of interest itself to vary from moment to momeant and so o multiply
the bonds of material attachment, But that other kind of work,
which is guided by pure unselfish reason and a strong sense of duty,
markedly tends to increase the mental as well as the moral power
of the worker. S’ri-KI;isbx_la has, therefore, declared that interested
work, even when done under the dictates of religion, is not so very
helpful to moral progress, and has explained that position of His by
a reference to the ritualistic religion of the Védas, in which the per-
formance of certain sacrifices for procuring certain celestial pleasures
and enjoyments is considered to be the chief aim of man'’s religious
life here upon the earth. To make the mind steady and one-point-
ed, the work we undertake in life must be such as is unassociated
with selfish desires. Even where the association of interested
desires with the performance of duties is due to certain accepted
seriptural commandments—even there, it is certain to strengthen
the common human tendency in favour of selfishness and thereby
undermine the high moral purpose of human life itself. This is
exactly what S'ri-Kl;ishna declares in the following §lokas :—
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42—44. O Arjuna, in the case of those, who, being
attached to enjoyments and the power of lordship, have
their understanding carried away by that vainly flowery
language, which is (calculated to be) productive of birth
(through re-incarnation) and of the fruit of karma, and
is (very) varied (in import) on account of the (many)
peculiar rites (it inculcates), and which (again) is, with
a view to the acquisition of enjoyments and the power
of lordship, given out by those unwise persons, who are
ever inclined to talk about the Védas and say that there
is nothing else, and who, with (their) nature characterised
by cupidity, are devoted to (the attainment of) Svarga
—(in the case of such), the mind, characterised by
endeavour, is not fitted to be in attentive concentration.

The language which is described here as pushpita vik is that
kind of it, ia relation to which we may, as it were, see an abundance
of flowering which leads to the yielding of no fruit in theend. It is
guch language as at first sight seems to be beautiful and true, but is,

_on further examination, seen to be disappointing. Pushpita vak, I
have therefore translated as ‘‘ vainly flowery language”. It is said
that there are certain unwise and uualearned people who speak such
language. They are constantly engaged in talks and discussions
bearing on the Védas, on their character as divine revelations, on the
value and authoritativeness of the ritualistic commandments which
they give, und so on. The reference here is clearly to the upholders
of Védic ritualism, as distinguished from those who uphold Vadantie
gelf-conquest and self-realisation. By speaking of the upholders
of Vadic ritualism as unwise persons, S'ri-Kgisht_m does not wholly
condemn them ; His objection seems to have been chiefly against
those people declaring that there is no other path of worthy religi-
ous life than that of rituals and sacrifices. S’rf-Kr;ishna. has taught
that there are other and even better paths. The religious life of
those who follow the Védic path of ritualism is not a total failure |
according to Him. Even these persons are considered by Him, as
we shall soon see, to be able to derive such results from their life
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of worship as are in keeping with the nature and quality of that
worship. -The kind of religion and worship that one adopts here in-
this life is held to be invariably a true index of the realisation that
one arrives at in the course of the progress of one’s soul to its natural
and ultimate destiny. Thislaw is commonly spoken of in Sanskrit ag
yathakratunyaya. 1t cannot be denied that it is possible for men to
have a higher or a lowsr religious realisation. And the unwise persons
here mentioned are those whose religion is such as is apt to bestow
-on them a lower realisation. Therefore their ignorance consists, not in
their holding that the worship of Védic gods by means of sacrifices
is capable of yielding unto them the results they desire, but in hold-
ing that there is no other path of worthy religious realisation, even
though their own religious life is actuated by the selfish desire for
enjoyments and for power. They aim at Svarga, but not at moksha ;
and what they aim at, they achieve. Swarga, you know, is the
celestial world of the gods; and it is considered to be much like our
earthly world, inasmuch as in it also there are, as here, pleasures
and pains, satisfactions and disappointments. It is, however, said
that the pleasures of the celestial world are more unmixed and
more delicious and ethereal in their character than our comparatively
gross ones here are. But the idea underlying maoksha is a different
one; it is nothing short of the blissful emancipation arising from a
perfected self-realisation won by the soul which is in itself im-
material and immortal. Here the aspirant’s endeavour is not
directed to the attainment of pleasure and power, as they give rise
to that force of karma which ecompels the naturally free and
self-luminous soul to become limited and imprisoned in matter so as
to undergo one after another a series of countless re-births. Thus
$he highest good aimed at by the Védanta is different from that
which is aimed at by Védic ritualism. And another thing to be
noted about this path of sacrifices is, that there is an abundance of
peculiarly ritualistic work to be performed in connection with those
sacrifices. This kind of complex and many-pointed work, even when
religiously done, does not give rise to the steadiness and one-
pointedness of the mind. Therefore the minds of those, who are
attached to enjoyments and pleasures and are engaged in bestowing
attention on a multiplicity of details connected with the proper
performance of complex and laborious sacrifices, are altogether unfit
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to get into that state of one-pointed concentration, whereby both
self-conquest and self-realisation are made more and more easy for
all those who strive to attain them. It is in fact the psychological
culture of unselfishness, through the weakening of the tendencies in
favour of selfishness and through the strengthening of the controlling
and restraining power of the will, that forms the main feature of the
practical aspect of the philosophy of conduct as expounded in the
Bhagavadgita ; and it is to this highly practical problem of the
culture of unselfishness that we shall have to direct our attention in
gome of our future classes.

1X

On the last occasion we were studying that portion of the Gita
wherein S'ri-Kl_'ishna. pointed out to Arjuna how it is that, in the
conduct of what is often called karma-yéga or the right practice of
duty, the very fact of a man having to do some unselfish work and
devoting himself in earnest to the performance of that work tends to.
strengthen his power to concentrate his mind and withdraw it from
distracting influsnces. Sri-Kx;ishm, you know, has laid great
stress on the fact that a man’s attachment to the results of the work
that he performs is apt to distract him and to weaken his power of
mental concentration, even though that work may happen to be
what is religiously ordained. In what follows, you will observe that
this same idea is further developed and explained :—
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45. The Védas have the three gunas for their
subject-matter. Do you, O Arjuna, become free from the
three gunas, free from the pairs (of .opposites), ever es-
tablished in sattva, free from yoga and kshema, and
possessed of self-mastery.

This {loka reads almost like a riddle. Here the word ¢raigunya
means the three gunas or qualities which are conceived to belong to
the primordial matter which is known under the name of prakrits
in the Sankhya Philosophy of Kapila. These gunas are called, as:
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you know, sattva, rajas and tamas. The idea underlying the concep-
tion of these three qualities or attributes is capable of being ex-
plained somewhat in the following manner. Matter is conceived
to be dull and immobile and inert, when under the domination of
the quality of tamas; that is, all those conditions of matter wherein
inertness is most manifest are held to be due to the preponderance
of tamas. Similarly rajas represents the highly active condition of
matter, wherein it is full of enlivening and aggressive energy. And
lastly sativa represents the steady condition of balanced motion
and even life. The whole of this conception of the gunas of prakrit:
is explained well in Kapila's Sankhya Philosophy in relation to the
evolution and the involution of the universe. In this system of
Hindu philosophy, a kind of primordial non-differentiated matter,
which is called by the name of mitlaprakriti or merely prakriti, is
conceived to form the substratum of the universe and to undergo
modifications and give rise to the various kinds and conditions of
differentiated matter.
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This stanza from the Sankhyatativa-kaumudi gives the view of
Kapila in regard to the ultimate as well as the proximate principles
that one may arrive at on analysing the whole universe as known
to man. The primordial prakrit: is thus the unproduced basis of the
external world. Out of this are evolved seven other principles,which,
while they are themselves produced, are also producers of other prin-
ciples. These seven are mahat, ahankara, and the five tanmatras, that
is, the subtle bases of the five bhiitas or elements as they are called.
Out of these are evolved sixtesn other principles, namely, the five
bhutas or elements, the five organs of action, the five organs of the
senses, and the internal organ or faculty of attention known as manas.
These sixteen principles do not, through any further modification,
give rise to other produced principles. Lastly there is the principle
known as purusha or soul, which is neither a produced thing nor a
producer ; it is a prineciple which is unmodified and immodifiable. All
the processes of physical and physiological evolution in the universe
are, moreover, conceived to be designed for helping on the ultimate
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emancipation of the soul ; and in connection with these processes
the gunas of prakriti are held to play an important part, They are
described thus in the same work :—
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“ Sattva is light and illuminating and is desirable. Rajas is sti-
mulating and active. Tamas is wholly heavy and darkening. The
function (of these) relates to the purpose of the soul and is (carried out)
like that of a lamp.” The thres gunas are therefore to be understood
as three attributes of prakriti or primordial matter, causing all its
processes of evolution and involution, so that in the end the libera-
tion of the matter-entangled soul becomes positively well assured.
Owing to the close relation, which is further conceived to exist be-
tween men’s physical constitution on the one hand and their mental
and moral temperament on the other, these gunas are often under-
stood to have certain mental and moral significations also ; and this
we shall learn in detail in the ecourse of our study of the further teach-
ings of S'ri-K:ishna as given in some of the concluding chapters of
the Bhagavadgita. It is clear from all this that these gunas are
essentially unrelated to the soul, although they are seen to be the
concomitant attributes of all its various material embodiments.
Therefore, that seripture, which has the three gunas for its subject-
matber, cannot deal with that condition of the soul, wherein it ig
absolutely free from the bondage of matter. And when a soul
becomes embodied in a material embodiment, it may bave any one
of these three gunas markedly preponderant in it. If tamas is
preponderant, the embodied individual on the whole manifests
tamasa characteristics in relation to his moral and intellectual
life; that is, he happens to be dull, stupid, and not much above the
level of animalism in his aims and aspirations. The preponderance
of rajas in an individual’s embodiment makes him rdjasa in charac-
ter, impelling bim to be active, energetic and aggressively acquisi-
tive. Similarly the preponderance of saftva makes an individual
sattvika in character, so that he becomes prone to be calm, re-
signed, unselfish and dutiful. Some modern psychologists maintain
that the structure and the composition of the _brain of a man
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are very largely responsible for the intellectual power and the
moral strength which he possesses and displays in life. Whether
a man’s brain itself is or is not moulded, so as to have its pecu-
liarly endowed condition, by some previously existing cause or
causes, why it is that the brain of one man is endowed more or less
markedly with one kind of mental and moral fitness and capa-
city, while that of another man is endowed quite differently, are
questions which we need not now endeavour to answer in detail. We
have come to know already that it is by means of karma and here-
dity that the Vedantin arrives at his answer to these questions.
At all events, this much has to be admitted by all—that, in so far
as any individual is concerned, there is a close relation between the
structure and the composition of his brain on the one hand, and
the condition of his intelligence and character on the other. We
may also now see how, according to the quality or guna of the
prakriti, which determines a man’s intellectual power and moral
character, his tastes and aspirations are also determined. If his
intelligence and character are of a superior order, he can rarely have
low and unworthy tastes or aspirations in life. It may hence be
seen that what is implied here is that the three qualities of the
prakriti are responsible not only for the intellectual power and the
moral strength of character in men, but also for the nature of the
aims and aspirations which impel them to live and to labour. It
has thus to be understood that the kind of pleasure which a man
seeks to obtain, and the kind of pain which he seeks to avoid, are
both ultimately determined by the preponderant quality of the
prakritt of which his body is composed. If looked at in this light,
the statement, that the Vedas deal with the three gunas and their
tendencies, becomes clearly intelligible. Accordingly, all those that
follow the sacrificial religion of the Vedas are kamatmanah—actu-
ated by desires. As such, they cannot free themselves from the
bondage of karma, and can never hope to attain the enduring bliss of
moksha. The Védic path of ritualism, known as karma-marga, is
therefore declared to be unsuited for self-realisation and the moral
culture of absolute unselfishness.

Let us further note that the injunction given to Arjuna in this
$loka, to the effect that he should become free from the influence
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of the three qualities of prakriti, does not refer to that freedom
from the bondage of matter, which comes to one when one attains
the state of moksha; for éri-Kgishna did not call upon Arjuna bere
to see that his soul was emancipated at once, although it is obvious
that he was called upon to know and to believe that moksha is
indeed the true summum bonum of life. What is, moreover, to the
point here is, that S'ri-Kl;ishna. wanted Arjuna to bs always estab-
lished in the quality of sattva, at the same time that He advised him
to be free from all the three gunas. In thisstatement there is really
no contradiction in terms. It is obviously meant that, in the com-
position of the bodies owned by all such individual souls as are em-
bodied, all the three qualities of prakriti make themselves manifest,
and that yet it is invariably only one out of these three qualities
which is preponderant in the constitution of every such embodied
being. Whieh quality it is that preponderates in an embodiment,
is held to be mainly determined by the karma of the soul that is
therein embodied. The quality known as sattva is, as you have
been told, deseribed as ishia; that is, it is the quality which is
worthy tobe acquired and accumalated, while the other two qualities
are nobt so worthy. The reason for this is to be found in the fact
that it is only the quality of sattva which is helpful in the evolution
of wisdom and internal illumination, as also in the progressive
achievement of moral non-attachmant and selflegsness. He, in whom
the quality of saétva is so preponderant, that the other qualities of
rajas and tamas may well be conceived to he almost absent, may
certainly be said to ba nitya-sattvastha, as such a person is indeed
always well established in sattva; and when he is so well established
in sattva, he is naturally as free as possible from the mixzed influ-
ence of all the three gunas, and is thus nistraigunya. To be always
well established in sattva in this manner, one has necessarily to he
nirdvandva, that is, frea from the domination of certain pairs of
opposites. The dvandvas are such physical and psychological pairs
of opposites as are known to have a more or less marked influence
in moulding the life and guiding the conduct of men here upon the
earth. Heat and cold, pleasure and pain, and desire and aversion
are often given as examples of these pairs of opposites; and to
be free {rom their operation and influence necessarily implies free-
dom from the bendage of the senses, that is, from the common and

17
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natural love of pleasure and the equally common and natural hat-
red of pain. We have heen already told by éri-Krishna that all
those pleasures and pains, which the embodied being feels in its
embodied state, are not esseutially and enduringly related to the
soul, but that they are mostly due to the transient and accidental
contacts of the soul with its material embodiments. To rise above the
dvandvas is, therefore, a matter of urgent necessity, if the embodied
soul ig ever to attain its own natural freedom as well as the supreme
bliss of self-realisation. »

In the manner in which the man, whose bodily prakriti is
prominently characterised by the quality of tamas, is apt to be lazy,
stupid and bestial, and the man whose bodily prakriti is character-
ised by the quality rajas is apt to be energetic, aggressively acquisi-
tive and fond of pleasures and enjoyments to a marked degree, in
that same manner the man, who is nityasaitvastha, naturally lives a
life which is, neither by the pleasures nor by the pains of his embod-
ied existence, turned towards any selfish ends or sinful achievements.
Sti-Krishna makes it clear later on that even the man, who is thus
nityasattvastha, is not expected to be idle and inactive. His is not
a condition of inability to act and to achieve, but a condition in
which, while he has to the fullest extent the power to act and to
achieve, he does not utilise that power for the accomplishment of
selfish ends. The ¢shtatva or the desirability of the quality of
sattva is therefore due to its enabling us to live such a straight and

’ steadied life of harmonious action and achievement, as is altogether
| undisturbed by personal desires and aversions, and is thus com-
| pletely unpolluted by the taint of selfishness. In the expression
nirydgakshema there are two terms which have a special technical
i significance. The word y6ga means here AJIYINRT or the acquisi-
‘ tion of such good things and advantages as have not been yet
| obtained ; and the other word kshéma is interpreted to mean
W’é‘(&m or the safeguarding of the good that has already been ob-
tained. These words therefore signify ideas very similar to those
that are denoted by the English words progress and order, as used,
for instance, in the sciences of sociology and politics. The man who
has to be niryogakshema, that is, regardless of both ydéga and kshema,
ought not to direct his endeavour either to maintain intact the good



HINDU PHILOSOPHY OF CONDUCT : LEC. IX. 131 ‘

things that he has already acquired or to obtain more and more of
such good things for himself. He is hound to take all things as
they come, without grumbling and without exaltation ; and when he
does 80, he proves not only that his life is well established in sativa,
but also that he is atmavan, that is, well capable of being master of
himself. There would be nothing in the outside world which ecould
disturb the calm serenity of the mind of the man who has in this
manner become master of himself, nothing which could tempt him
to move in any direction in which he himself was not freely willing
to move. To withstand successfully the allurements of the senses,
one must have, as you know, a firm and unconquerable will, holding
sovereign sway over the whole of one’s life.

AW AW FHA: HFATS |
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46. As much utility (as there is) in a well, which
is all around flooded with water, (only) so much (is the
utility) in all the Vé&das to a knowing Brahmana.

In this $loka here, we are given a fursher estimate of the Vadie
religion of sacrifices. I have already drawn your attention to the
fact that S’ri~K1;ishr,1a has not proclaimad that the Védic religion of
sacrifices is utterly wrong and useless. To hold that He says here
anything of that sort would be against the whale trend of the teach-
ing given by Him in the Gita. He has upheld in it effectively the
yathakratunyaya adopted in the Védanta, and has declared that
every form of worship bestows its own results on the worshipper,
and that in relation to all such results there is always something
which is ultimately capable of improving more or less the religious
capacity and moral tone of him to whom those results acerue. No
religion is looked upon by Hiwm to be totally devoid of all moral
utility ; and no worshipper is considered to be qualified to adopt a
form of religion for which he doss nob possess the required intellec-
tual and moral fitness. The higher the fitness possessed by a worship-
per is, the higher is the form of religion he adopts : and the higher the
form of religion that one adopts is, the higher is its utility in evolving
the worshipper’s moral and spiritual good. If this is understood, there
can really be no difficulty in making out the true meaning of this $loka,
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About the interpretation of this $l6ka there is, however, some differ-
ence of opinion. Some maintain that S’ri-Kx;ishm. altogether discards
here the Védic religion of sacrifices ; others hold that He does not do
so. How it becomes possible to interpret this $(6kain both these ways,
we have now to see. Liet ussuppose that there is a place flooded
with water everywhere. In such a place, what may be tha special
utility of the water in a well? It can have no such special utility ;
indeed the well is not wanted there at all. If, in the light of this
analogy, we interpret this $loka, it would mean that the Vadic
religion of sacrifices is entirely superseled by the Vadantic religion
of self-realisation. Bubtlet uslook at the $loka in another way. By
what is the utility of any kind of water determined, whether that
water be taken out of a flood flowing everywhere or out of a small
well ? It is determined by the need which those, who uss that
water, feel for it. Similarly, whether ii ba the Védic religion of
sacrifices or the Vadantic religion of self-realisation, its utility is
determined by the felt religious need of the individual who is in
search of a religion to satisfy it. In other words, we are fto
understand by this that thers is an appropriate relation between
the condition of the worshipper and the nature of the religion which
be adopts. The knowing Brahmana, therefore, seeks and finds
in the Vé&3as also the very religion that he actually needs, and for the
adoption of which he is really fit. Others, howsver, seek and find
therein what they need and what they are themselves fit for. It
must be easy to see that, even according to this way of interpreting
this $loka, it is distinetly implied that the Védantic religion of
self-culture and self-realisation is superior to the Védic religion of
sacrifices. The idea generally expressed as JTIFHINAR ﬁsﬁ has
a wide application in Hindu religious thought and life; and the
justice of this idea, that the nature of the religion has to vary with
the nature of the parson who adopts it, may easily be made out by
all those who can pay more than a merely superficial attention to the
meaning and efficacy of cosrcad religious conformity. The sacrifice
of truth and the destruction of life that have characterised rather
freely, the history of medieval Christianity, for instance, in its
endeavour to bring about by force a simply nominal conformity in
faith and practice, cannot fail to be full of lessons in this respeet to
all impartial students of history,
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There is also another reason why the second interpretation is
to be preferred to the first in connection with this $loka ; and that
reason is dependent on the meaning of the word Veda itself. The
meaning which has to be givan to this word here is to make it
denote merely what is called the mantra portion of the Vadasg,
although the word has gradually become so expanded in meaning as
toinclude withia the sphere of its import the whole body of the earlier
as well as later Védic literature, consisting of the Mantras, the
Brahmanas and the Aramyakas. There is evidence enough to
Gemonstrate that the term Veda could not have originally denoted
all these things, and that at one time the Maniras alone must have
gone by the name of Véda. The Brahmanas are authoritatively
defined to be commentaries on the Mantras, and the Aranyakas do
not seem: to have been known at all as a part of the Védas to the
great grammarian Panini. The Upunishads are mostly seen to form
the concluding portions of the Aranyakas. Hence in this $loka, as
well as in the context preceding it, the word Véda clearly means the
authoritative collestion of the metrically composed mantras used in
connection with the performance of Védic sacrifices. In the case of
the Yajurveda, however, matter other than the metrical mantras
seoms to have been early enough denoted by the word Veéda.
Moreover, the Upanishads are not at all intended to be utilisad in
any manner in connection with the performance of Védic sacrifices ;
and hence also they cannot be included here in the signification of
the word Veda. If, nevertheless, we include them also in its
meaning, the statement, that a knowing philosopher derives from
all the Védas only as much good as any person may derive from
a small well, in a place where there is all around an abundance of
flowing water, would tend to make the undoubtedly acknowledged
higher value of the Upanishads fall down to zero. If appears to me
that S’ri-Kxjishna.’s idea here is Lo point out that the Védantic
religion of self-conquest and self-realisation, as taught in the
Upanishads, is really superior to the Védic religion of ritualism
consisting of various complicated ceremonies and sacrifices. Still it
is true that the good, which a person may derive from either of
them, is not dependent so much upon its intrinsic superiority or
inferiority, as upon the felt need and the tested fitness of him who
has had to use that particular form of religion as his own. An unfit
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and incapable person, even when using a higher form of religion,
will succeed in reaping only comparatively lower results. Similarly,
a superior worshipper of higher fitness and capacity may well sue-
ceed in reaping higher resulis even from comparatively lower forms
of religion. The value of the results, which people generally obtain
from adopting any religion, is to be measured, as we are given to
understand here, by ascertaining how far those resulfs tend fo
strengthen virtue and encourage unselfishness in them. Even if
selfishness and love of power and of enjoyments happen to be
encouraged by what may indeed be a form of religion, still they are
sure to hinder the progress of true morality and the growth of internal
spiritual strength ; and it is therefore in the very mnature of these
undesirable qualities to make it increasingly bharder and harder for
men to obtain the sublime happiness of the serene and ever-lastingly
bliss{ul self-realisation and soul-emancipation.

FROYTOAFELR AT FIF HI=A |
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47. Your title is only to the work, and never to
the fruits (thereof). Let not the fruits of work be your
motive (for action), and do you not become attached to
inaction.

Now, if the performance of that kind of work, which is in any
manper associated with the desire to obtain pleasure and to avoid
pain, does not tend to make a man’s mind steady, strong and one-
pointed, is he, for that reason, to be passively inactive and do no
work at all? No : he cannot safely become attached to inaction in
that manner. His title is only to do his allotted work in liie, but
not to claim, or worry and trouble himseli about, the fruits thereof.
This injunction t0 be unmindful of the fruits of one’s own work does
nob certainly mean that one is at liberty to discharge one's duties in
an indifferent manner. What it really means is that one ought to
discharge one’s duties always well, and be at the same time free
from tbe attachment of ownership in relation to all the advantageous
results which may acerue from the proper discharge of those duties.
To own and to enjoy the fruit of one’s own labour ought never to be
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the motive impelling one to do one’s duty. If so done, the duty is,
as vou know already, obviously ill done. And yet, on this account,
no man may neglect his duties by being idle and inactive. Let us
imagine that every individual in a society is capable of feeling and
acting in this manner; then, no individual in that society, taken as
a whole, will suffer from the enforcement of such a relation between
the worker and the fruit of his work. It is only because we are not
generally capable of feeling and acting in this manner, that the
singularly strong man, who may occasionally feel and act thus, is
made to suffer in consequence of the greed and cupidity of his selfish
neighbours. Our great familiarity with the institution of property
has made us blind to the injustice and moral defectiveness involved in
it. If we take into consideration the modern socidlistic and other
allied movements set on foot in some Europear countries, and exa-
mine the underlying forces, which are rasponsible for the origin of
those movements, we shall find that they have mainly arisen out of
the deep dissatisfaction, which people in those countries feel, in having
to accept the institution of property, as it is, though it gives more to
him who has much, and takes away even the little from him who has
only little, and thus prevents the equitable distribution of the
produce of men's lahour among them according to their natural
needs and necessary requirements. To recognise the title of men to
the fruit of the work they do, is to allow practically the superflu-
ous accumulation of wealth in the hands of a few clever and capable
individuals; and accumulated wealth, in its turn, gives rise to the
inequity of compelling the poor and hungry labourer to labour for the
advantage of the rich, who usually do not labour and are yet very well
fed. In an ideal society, therefore, there should never be any room
for this sort of moral danger arising from selfishness being made to
serve as the stimulus of work. The man, who works with selfish
motives, is rarely satisfied with what he gets, and is ever on the look
out to enrich himself more and more even at the expense of others.
éri-Kgishua’s ideal society is, in respect of the ethics of property, con-
ceived to be so constifuted that, in it, every person works honestly
according to his or her capacity and aptitude, and shares in the com-
mon produce of the labour, so put forth, according to his or her
natural needs and requirements. - That is the reason why He
evidently bolds that that society is most securely organised, in which
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the impulse which makes men work is not that which is eaused by
selfishness, but is on the other hand that which is roused by the
sense of unselfish duty. If therefore all selfishness has to be removed
from the many motives which actuate men to do their work in life,
it is necessary to declave emphatically that they have no title at all
to the fruits of their work. If S,l'i-I{l;iShI_l‘a,'S teaching is truly fol-
lowed in this respect, the strong man’s strength will always go to
help the weak and to uplift them, but never to make them weaker
and more degraded : it will also prevent that highly vicious waste of
superfluity, whereby the biting hunger of acute povertv is allowed to
remain unappeased ab the same time that the great moral depravity
of overfed luxury is encouraged to grow without any let or hindrance.
The best interests of the strong and the weak can therefore be
equally well secured and equally well safeguarded, when the human
mind is so disciplined and human society so organised as to make all
its members feel, as if instinctively, that their title is only to the
work they have to do but not to the fruits thereof. Please observe
here how utterly wrong it is to hold, as soms do, that the Vadanta
bestows its attention so exclusively on the salvation of the individual
as to take no note of the welfare of the corporate life of human
communities as a whole. No other than this Vadantic ideal of society
is capable of cultivating and confirming the sense of human solidarity
so well as it can; and in it alone is it possible for us to see, as we
shall know by and by, the play of a perfect co-operation and harmony
between the life of the individual taken in itself and the life of society
taken as a whole.
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48. Becoming fixed in yoga, renouncing attach-
ment, and being evenly impartial in relation to (both)
success and failure, do (all) your work, O Arjuna : (thlb)
evenness (of mind) is called yoga.
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49. Work (in itself) is far inferior to the disposi-
tion of the mind (with which it is done), O Arjuna!
(Therefore) seek refuge in the (appropriate) mental
disposition. They are pitiable (creatures), whose motive
(for action) is the fruit (of their work).

In one of the previous slokas, S’ri-Kgishna was seen to be of
opinion that the mere performance by Arjuna of his duties in life as
a Kshattriya was not in ifiself enough to enable him to obtain the
salvation of tho soul. And he was therafors further called upon to
become fixed in ydga and do his duty without any attachment to the
results thereof. The work thit people do is judged, not merely by
the correctness of tha performance of it in all its details, but also
by the character of tha mind which they bring to bear upon if, and
by the nature of the mo'ives which actuate them while they do it. |
It bas to be understood that, in so judging the worthiness of men'’s
work, the work in itself is, as a criterion, far inferior to the motive
with which it is performad. The same work, which, if done with an
unselfish motive, is helpful in encouraging one’s moral progress, is
apt to increase the burden of one’s karma, when it is done with
selfish motives. It is therefore that we have all to seek and find
our refuge in the motive more than in the work itself. In this
connection it will be good for us to note that to enter into and
become fizxed in yoga, that is, to put well into practice through
conscious effort the philosophically formulated theory of conduct
as given here, one has to renounce all personal and selfish attach-
ment to the results of one’s work, and thus manage to become
ovenly and impartially inclined to both success and failure. Such
impartial evenness of mind in relation to success and failure is
ydga ; thatis, it is by meauns of such a mental disposition that the
truth of the philosophy of conduct already taught may woll be put
to the tost of experience. It has boon pointed out distinctly that, in
go{ar as public good is concerned, it doos not very much mattor with
what motives a man does his work, so long as he doos woll all that
he has to do. But, in so far as that individual himself and his soul-
salvation are concerned, he has to do all his duties without any selfish
motives actuating him in their doing. The impartial attitude, which

18
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is here enjoined in relation to success and failure, does not certainly
imply that we are at liberty to court wanton failure ; on the other
hand we are bound to do our duties so well as to succeed in them
unfailingly. This is made clear in the next §ldka.

gfiger JErE 9 gFagTEA |
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50. He, who is possessed of the (appropriate) dis-
position, leaves behind both sukrita and dushkrita here.
Therefore apply (yourself) to -(the practice of) yoga :
(and) ydga is cleverness in (the performance of) works.

The unselfish disposition of the mind which is enjoined here
may well be seen to be capable of enabling men to leave behind them
both sukrita and dushkrita. These Sanskrit words denote the ten-
dencies which are respectively impressed on men by their good and
evil karmas ; and they generally denote the same things as punya
and papa. It is held that sukrite arises as the result of good work
done with selfish motives; and dushkrita is similarly conceived to
be the result of bad work done with, of course, selfish motives. Ac-
cording to the Vadanta both sukrita and dushkrita are held to lead
to the confinement of the soul within the prison-house of matter.
It must be evident to you all that the work that men do is often
enough judged in itself apart from the motive with which they do it.
Their work, so judged, may sometimes be good, and may at other
times be bad. For instance, any work, which is truly helpful to
others and does them good, may easily be pronounced to be good in
itself, whatever happens to be the motive of the man who does that
work. Similarly, that kind of work which is barmful to the welfare
or to the progress of others, deserves to be judged as being bad in
itself. The common Sanskrit epigram—9UIHT: AT TITT
qyqteqaH— is distinctly in support of this position. We bave seen
that the word yéga as opposed to sankhys means in this context the

| practical discipline by means of which it becomes possible for men to

i

work out well in their own lives that theory of conduct and
morality which is expounded in the Gita. In this practical moral
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discipline, as explained here, there are two elements, namely, an
internal mental eloment relating to the control of the motive with
which we discharge our duties in life, and an external physical
elemant relating to the clever, complete and effective performance of
every kind of work that we have to undertake as our duty. It isin
recognition of the essential importance of both these component
elements in the true practice of virtue, that ydya has bean explained
here to be firstly that kind of mental evenness, which is free from
all selfish attachment and is impartial in relation to both success
and failure, and secondly to be such cleverness in the performance of
work as may ensure the certainty of its appropriate accomplishment.
Lot us therefore remember that, according to the Giitd, duty has to
be done both unselfishly and well.
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